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Despite both the growing interest in ancient travel and the extensive 
archaeological evidence of roadside religious spaces and activities in both Athens and 
Attica, no scholarly work has yet examined these phenomena in a comprehensive 
manner. Building on the scholarship about Attic roads, ancient travel, and Greek religion, 
this study presents the literary testimonia, the epigraphical evidence, and the 
archaeological material related to Attic and Athenian roadside religious spaces between 
the Archaic and the Early Roman periods.   
Roadside shrines took the form of open-air precincts, small temples, and altars, 
and they flourished throughout Athens, the Attic demes, and the more rural areas of 
Attica. The divinities that were worshiped at these spaces of transition reflect a broader 
spectrum than those commonly linked with roads: Hermes, Hekate, and Apollo Agyieus. 
As convenient locations for sacrifice, libation, offerings, prayer, and protection, 
individuals in all walks of life used roadside religious spaces for both incidental and 
organized worship. Additionally, these shrines also served practical purposes as 
navigation points and places for relaxation. 
The archaeological evidence, in combination with the literary and epigraphical 
sources, presents a picture of the ubiquity and importance of roadside shrines in Attica. 
As locations for day-to-day, small group, and state religious activities, some roadside 
religious spaces were used for centuries.  The evidence for roadside religious spaces both 
offers a view of elusive—yet important—religious practices and also enhances our 
understanding of the Attic religious landscape.  
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Chapter 1: Introduction 
 
Roads served as a primary means for the movement of people and goods in the 
ancient Greek world, but they also were dynamic, social, and religious spaces.   As the 
“threads” that linked different parts of the landscape, roads were containers for 
communication and exchange.  This dissertation investigates the interactions between 
religion and roadways. Using archaeological, epigraphical, and literary sources, this study 
examines the form, placement, and functions of religious spaces along roads in the urban 
and rural areas of Attica between the Archaic and Early Roman periods (c. 600 BCE–150 
CE) and those who likely worshipped at these sites. 
Covering approximately 2,500 square kilometers, Attica was roughly delineated 
by the natural boundaries created by the Petalion and Saronic Gulfs of the Aegean Sea on 
the east, south and west, and by Mount Parnes and Mount Pateras on the north (fig. 1). 
While other areas of Greece have evidence for roadside religious sites (for example, the 
shrine of the Nymphs in Corinth),1 this dissertation focuses on Attica because of the 
volume and integrity of available evidence and the scholarship that has examined the 
road network of the region, especially Athens. 
The chronological scope of this study is loosely limited on one end by the Archaic 
period—a time of the development of Athenian territory, changing political structure, and 
the development of the city of Athens—and on the other by the Early Roman period. 
Evidence from before or after this time span sometimes is included to provide context or 
interpretation for the material. 
                                                
1 Kopestonsky 2009. 
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Although shrines existed along roadways in antiquity, no ancient Greek literary 
source specifically addresses the roles of roadside religious spaces, and no distinct 
category for shrines along roadways was conceptualized. For the users of Greek roadside 
religious spaces, their purposes and placement needed no explanation: they were 
commonplace and easily understood parts of daily life and religious practice. These 
religious spaces fit well into a view of the world in which the divine sphere was just as 
much a part of the landscape as natural landmarks or human constructions.  This fact, in 
combination with a traditional scholarly focus on monumental architecture—an emphasis 
that is now changing—has not encouraged a systematic study of such religious spaces.  
It can be argued that any narrow focus on a particular kind of religious space 
ignores the complexity of Greek religious practice. For example, the isolation of religious 
spaces associated with particular divinities (for example, Hera or Artemis), or a particular 
function (for example, prophecy or healing), or a particular location (for example, 
mountain-top, port, or roadside) separates those religious deities, users, or spaces falsely 
from the surrounding, all-pervasive religious environment.  However, a careful study of 
such focused topics can add to our overall understanding of Greek religious practice by 
highlighting areas that might not receive a great deal of scholarly attention. The 
subsequent integration of new insights serves to better our understanding of the complex 
and changing religious landscape of Greece.  
In this study, this overall goal is achieved through the use of literary sources and 
epigraphical evidence to provide context for the roadside religious spaces that are 
preserved in the archaeological record. Additionally, all the available evidence is used to 
impart greater understanding of the rituals that took place at roadside religious spaces. I 
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use the terms “sacred” and “religious” to describe items or areas that are linked with, 
dedicated to, consecrated by, or associated with the divine.  The word ἱερός is translated 
as “sacred” rather than “holy,” as the former seems less associated with Christianity. 
This dissertation consists of seven chapters and three appendices. The second 
chapter briefly summarizes the foundational research upon which this study draws.  The 
first section of Chapter 2 addresses the construction, appearance, and networks of 
Athenian and Attic roads.  The second section considers specific roadside religious 
spaces and how they have been treated in works about Athenian and Attic topography.  
The third section of Chapter 2 addresses scholarly approaches to, and categorization of, 
Greek religious practice.  The next section examines the scholarship that has linked these 
diverse topics (roads, roadside spaces, and religion), in particular two works that address 
roadside religious sites in Greece and Athens, respectively. Last, Chapter 2 introduces 
potentially useful comparative ethnographic information for modern roadside religious 
practice in India, Japan, and Greece. 
Chapter 3 presents in detail over 130 literary passages that address some aspect of 
a roadside religious space.  The chapter first tackles the topic that has been most 
thoroughly researched—the divinities associated with roadways—and then examines how 
roadside religious spaces are described, where they are said to be placed, who is using 
them, when they were being used, and what activities were occurring.  The literary 
sources provide a sense of the great variety, ubiquity, and significance of roadside 
religious spaces. 
Chapters 4 and 5 describe the archaeological evidence for Athens and Attica, 
respectively.  Both chapters introduce the historical development of the region and then 
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provide an overview of the form, placement, and finds from each roadside religious 
space.  By offering a diachronic view of each site, the goal is to provide a sense of the 
patterns in the archaeological evidence, including inferences about religious participation 
and activities. 
Chapter 6 treats the epigraphical evidence from Attica.  This chapter describes the 
more than 30 inscriptions that name or are directly linked with a roadside religious space. 
The inscriptions include boundary markers, leases, and inscribed dedications. 
The seventh and concluding chapter focuses on patterns that emerge throughout 
the study. The analysis of the archaeological, epigraphical, and literary sources not only 
addresses the questions of the forms and functions of roadside religious spaces, but also 
suggests future directions for the study of this topic.   
Three appendices supplement the text. Every attempt has been made to be as 
inclusive and thorough as possible, despite the sheer volume of literary sources, 
inscriptions, and archaeological sites, and the constant discovery of new evidence.  
Appendix A is the catalogue of literary evidence.  Each literary source has a catalogue 
number (for example, T001, T010, or T110).  The texts are ordered alphabetically by 
author and title; works with no known author are cited by title. Appendix B is the 
catalogue of archaeological sites. Each site has a catalogue number (for example, S001 or 
S010). The archaeological sites are listed in chronological order by approximate 
construction date; those without a known construction date appear at the end of the 
catalogue.  Appendix C is the catalogue of inscriptions.  Each inscription is given a 
catalogue number (for example, I001 or I010). The inscriptions are ordered 
chronologically. Appendix C includes essential information for each inscription, 
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including a likely date for its carving, and information about its findspot.  In most cases, 




Chapter 2: State of the Scholarship 
 
The study of roadside religious spaces in Attica links two different areas of 
research: the study of the physical remains of Attic roads and discussions of Greek 
religious practice. The first three sections of this chapter summarize the state of research 
about Attic and Athenian roads, roadside religious sites and how they have been 
approached in topographical studies, and current thinking about regional religious 
practice.  Next, the chapter addresses how the links between roads and religion have been 
investigated: through studies of deities associated with roads, in two recent articles that 
discuss roadside religious practice in Greece, and modern anthropological research into 
wayside shrines. The overview of the scholarship on which this study builds 
demonstrates how it fills a gap in coordinated research between roads and religious 
spaces in Attica. 
Attic Roads: Networks and Construction, Names, and Crossroads 
Attic Road Network and Construction 
The ancient road network of Attica stretched throughout the entire region, linking 
the far southern tip of the landmass in the Aegean Sea to the mountains that form the 
borders on the north and northwest. Our understanding of the early history of the road 
network in Attica is fragmentary, but some roads are dated as early as the Bronze Age.2 
Georgios Steinhauer notes that parts of Geometric and Archaic roads have been 
                                                
2 Kakavogianni 2009a, 182. Olga Kakavogianni notes a Bronze Age road in the Mesogaia plain that likely 
dates to the second millennium BCE. 
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excavated throughout Attica, including in Fouresi, Glyka Nera, Spata, and Kamini.3  
However, it was not until the Late Archaic period and later that the development of the 
Attic road system as a complex whole was established, perhaps encouraged by the 
Cleisthenic reforms, the increasing importance seafaring (and the associated development 
of the Peiraieus), and the organization of a defensive system for the borders of the 
region.4 
 While the routes of many ancient Attic roads were mapped in the Karten von 
Attika in the nineteenth century, it was not until the late 1970s that interest in tracing the 
road network of Attica was renewed. Eugene Vanderpool’s article from 1978 on the 
“Roads and Forts in Northwestern Attica” was followed in 1985 by Josiah Ober’s 
Fortress Attica, which details the use of Attic roads as part of military strategy during the 
Classical and Hellenistic periods.5 In the early 2000s, greater interest in the topic 
developed.  Works by Hans R. Goette, Richard A. Tomlinson, and Hans Lohmann, and 
chapters from the volume Αττικής οδοί: Αρχαίοι δρόμοι της Αττικής, edited by 
Manolis Korres, greatly add to the scholarship about the road network of the region.6 
While the primary purpose of the chapters in the volume edited by Korres is to describe 
the ancient roadways of Attica, many of the authors also include references to—or brief 
descriptions of—religious sites alongside the roads.7 Ongoing analyses of Attic 
topography using Geographical Information Systems by Sylvian Fachard in his work on 
                                                
3 Steinhauer 2009a, 37. 
4 Steinhauer 2009a, 37. 
5 Vanderpool 1978; Ober 1985. 
6 Steinhauer 2009b; Korres 2009b; Kakavogianni 2009a; Taxiarchi 2009a; Steinhauer 2009a; Pikoulas 
2009; Kaza-Papageorgiou et al. 2009; Dakoura-Vogiatzoglou 2009; Goette 2009; Skilarnti 2009; Platonos 
2009; Papaggeli 2009; Drakotou 2009; Matthaiou 2009; Lohmann 2002; Tomlinson and Korres 2002; 
Tomlinson 2002; Goette 2001. 
7 For example, see Steinhauer 2009a, 56-57; Kakavogianni 2009a, 197; Platonos 2009, 142; Papaggeli 
2009, 127-128; Drakotou 2009, 116.  
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“The Borders of Attica” will likely further advance the study of the region’s road 
network.8 
Despite the assertion by Maria Pretzler that “mainland Greece…had a dense road 
network suitable for vehicles which reached even remote mountainous locations,” the 
archaeological evidence for ancient roadways outside Athens is scattered.9  Several 
factors account for the scanty archaeological evidence for Attic roads: the duration of use, 
the lack of paving, and natural and agricultural processes.  Many ancient roads took 
advantage of topography and, consequently, were used into the Late Antique period10 and 
sometimes even into modern times. This long period of use makes traces of ancient, 
unpaved roads without wheel ruts archaeologically less visible, as they may be buried 
under later deposits. In addition, the routes often go between mountains and through 
plains, areas in which archaeological material frequently is damaged by erosion or 
agricultural plowing.  
The ancient road network of Attica, known both from archaeological and literary 
sources, made use of the natural topography of the terrain.  According to Steinhauer, 
mountainous terrain, accounting for approximately forty percent of Attica, divided the 
region into distinct areas11 and, consequently, affected the placement of roads. After the 
construction of the Themistoclean city wall around Athens, the road network was 
restricted by the city gates.  Main roads ran between Athens and important hubs, such as 
the larger Attic demes or areas that served specialized purposes. For example, the 
Peiraieus and Laurion were commercial centers, Eleusis and Pallene were hubs for 
                                                
8 For Fachard’s most recent research, see his website (http://www.bordersofattica.org/gis-2/). 
9 Pretzler 2009, 353. 
10 Pretzler 2009, 353.  
11 Steinhauer 2009a, 36. 
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eastern and western Attica respectively, and Acharnai, Aphidna, and Dekeleia were hubs 
along the northern border of the region.12 The roads within Attic demes13 generally linked 
central areas—often characterized by denser settlement, market areas, or religious 
centers—with the surrounding countryside. From these hubs, other, smaller roads 
branched out that, in turn, served smaller communities and ports.  Within Attica, we 
know that there were at least 139 demes (fig. 2),14 and at least six of these were—at least 
partly—within the city walls of Athens.15  
A sense of the appearance and construction of Attic and Athenian roads is 
important to an overall understanding of how roadside religious spaces were accessed and 
viewed. Steinhauer mentions that the Attic road network primarily consisted of streets 
that linked demes (c. 4.5-6 m. wide), which themselves were connected with a series of 
smaller, “demotic” roads (3-3.5 m. wide) and with pedestrian paths (c. 1.8 m. wide).16 As 
in Athens, in some areas of Attica roads were lined with boundary walls (0.5-1 m. 
high).17  In other areas, buildings or funerary monuments bordered the roads. Paving was 
not common and used only in areas that required drainage.18 
Wheeled vehicles were used on many of the larger Attic roads, and wheel ruts 
indicate that some roads accommodated two-way vehicular traffic (for example, the 
Sacred Way, the road to the Peiraieus, and the road to Sounion).19  Some of the wheel 
                                                
12 Steinhauer 2009a, 39. 
13 Steinhauer 2009a, 69. 
14 Traill 1975, 76, 81; Whitehead 1986, 20-21. 
15 Demes known to be within the walls of the city include Keiriadai, Melite, Skambonidai, Kydathenaion, 
Kollytos, and Koile.  See Traill 1975, map 1. 
16 Steinhauer 2009a, 39. 
17 Steinhauer 2009a, 65. Steinhauer notes that the best examples of Attic retaining walls include: the Sacred 
Way in Dafni, a road in Oinoe, a street near the Dema Wall in the Thriasian Plain, the road to Phyle, and 
the road between Stamatis, Oinoe, and Marathon (Steinhauer 2009a, 66). 
18 Steinhauer 2009a, 65. 
19 Steinhauer 2009a, 66. 
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ruts were deliberately cut into the bedrock to allow vehicles to manage steep slopes and 
rocky terrain,20 but, in other cases, continuous use created grooves in the surface of the 
road. Pedestrians traveled along the roads as well, and some paths were designed only for 
foot traffic (for example, a road across Mt. Poikile near the Sanctuary of Aphrodite and 
Eros on the Sacred Way [S036]).  
Attic roads were either cut directly into the rock or made of layers of soil, gravel, 
stones, broken tiles, pottery sherds, sand, mud, bones, shells, glass, discarded ostraka, or 
material from industrial complexes. 21  The number of road surfaces preserved within an 
individual road varies greatly; sometimes, several dozen surfaces are visible in the 
archaeological record.  The number and thickness of layers of a road preserved in an 
archaeological context are highly dependent on both human and natural processes, such 
as leveling and erosion.  In some cases, such as two streets in the Athenian Agora, the 
level of a road was raised deliberately by the addition of a thick stratum of fill, 
dramatically changing the urban topography.22 
Parallel boundary walls (αἱμασιαί) usually stood on both sides of ancient roads, 
although when a road ran parallel to a slope, the walls formed a terrace that allowed only 
the “face of the wall towards the downhill slope” to be seen.23 At times, these boundary 
walls simultaneously functioned as the walls of buildings.24 The height of the boundary 
walls varied according to the height of each course, the style of masonry, the use of the 
                                                
20 Steinhauer 2009a, 66.  
21 Costaki 2006, 43-44; Steinhauer 2009a, 65. 
22 Costaki 2006, 42-43. 
23 Costaki 2006, 63. 
24 In cases where the boundary wall served as the wall of a building, the boundary wall—at least in part—
needed to be as tall as the full height of the wall of the building. 
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walls, and the elevation of the road.25 Preserved heights of roadside boundary walls range 
from 0.2 to 3.25 m. in Athens.26   
Athenian Road Network 
Leda Costaki’s dissertation on “The Intra Muros Road System of Ancient Athens” 
gathers the evidence, much of it fragmentary, for at least 90 roadways in the city and 
within two kilometers of the ancient walls of the city.27 Laura Ficuciello’s La strade di 
Atene details her own analysis of the road network of ancient Athens within the city walls 
and includes photographs of and detailed observations about some roadside religious 
sites.28  
The ancient road network of Athens was made up of two central areas—the Agora 
and the Acropolis—and the main arterial roads that connected these spaces with each 
other and the city gates (fig. 3).  Smaller roads ran between the arterial roads, allowing 
for greater ease of movement throughout the city. Especially important streets included: 
the Dromos/Panathenaic Way that ran from the Kerameikos to the Acropolis; the 
Peripatos and the Street of the Tripods, which both served as ring roads around the 
Acropolis; the road that ran from the northern side of the Acropolis to the Acharnian 
Gate; the road that linked the Diochares Gate with the Agora; the roads that provided 
access to the ports of Phaleron and Peiraieus; and those roads that led to the area within 
                                                
25 In most cases, the heights of boundary walls are unknown, although some are reported to stand three to 
four courses high (Costaki 2006, 63). Regarding a city wall in the Kerameikos, Costaki notes, “The large 
height of some retaining walls could be explained by the fact that, as the levels of the street rose, so did the 
height of the retaining walls, with continuous additions and repairs” (2006, 63).  
26 For example, see Costaki 2006, XIII.1, I.32. 
27 Costaki 2006, fig. 89. 
28 Ficuciello 2008. Ficuciello’s book is part of the series Studi di archeologia e di topografia di Atene e 
dell’Attica, which also includes Emanuele Greco’s works on the topography of Athens (Greco 2010a; 
Greco 2010b). While the series will include books on the topography of Attica, to date only a part of the 
Athenian material is published. 
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the Long Walls. To date, excavated roads that exit the city walls of Athens cluster on the 
northwest and southwest sides of the city.  The roads outside the city walls to the north, 
east, and south, while attested by excavated sections within the city walls, are not 
exposed as fully. 
The placement of some roads in Athens also remained consistent between the 
earliest phases of occupation in the city and the Hellenistic period; Costaki even points 
out that a few routes that appear to have been used during the prehistoric and Geometric 
periods remained in relatively similar locations.29 While the Athenian city plan did 
change during the Classical period and later,30 the Athenians’ ties to the land31 or the 
density of occupation may have prevented major urban restructuring, such as the 
adoption of the gridded street plan in the Peiraieus.  
Athenian roads were used by both pedestrians and wheeled vehicles, but certain 
characteristics of some ancient Athenian streets—especially their narrowness, their steep 
changes in elevation, or the presence of steps—prevented carts from moving about the 
entire city easily.  Wheel ruts are preserved on roadways, and marks from wheeled 
vehicles appear also on roadside structures (including the Altar of Zeus, Hermes, and 
Akamas near the Dipylon Gate [S047], the Hieron [S001] in the Agora, and the 
orthostates surrounding the Crossroads Enclosure [S034] also in the Agora).  
The roads within Athens tended to be narrow, with an average width of 3.5 to 4.5 
m.  The variability derives from the fact that the lack of paving caused the boundaries of 
roads to vary over time.32  Some especially important roads, such as the Panathenaic 
                                                
29 Costaki 2009, 96-97. 
30 Korres 2009b, 94.  
31 Costaki 2009, 108. 
32 Costaki 2006, 89. 
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Way, were more monumental and static: for example, the Dromos outside the Dipylon 
Gate measured 40 m. in width during the Classical period, and the road maintained a 
relatively constant course. The paving of streets in any form was rare until the Hellenistic 
and Roman periods, and Costaki mentions only two Athenian roads that were paved 
before that time.33  
Not only did roads help to facilitate movement throughout the city, but they also 
served a variety of other functions within the urban environment.  For practical reasons, 
roads were linked with water- and waste-management systems: roadways served as 
channels for moving water and refuse around the city.  In some excavations, ancient 
water pipes or channels can serve as indirect evidence for contemporary streets.34   
The urban viewshed (the area seen from a certain vantage point) would have been 
bounded by a series of boundary walls that defined the edges of the road and the walls of 
buildings.  This viewshed is reflected in reconstruction drawings of Classical houses, in 
which buildings present relatively blank façades to the outside world (fig. 4).  This 
uniform vision of the Classical cityscape has been challenged by Lisa C. Nevett, who 
suggests that the experience of walking down an ancient street would be made more 
varied by differences in the masonry styles of or paintings on exterior walls.35 In fact, 
Heracleides Criticus (third century BCE) noted that in Tanagra the entranceways of the 
homes were well decorated (BNJ 369a F 8).  In addition, roadside religious spaces may 
have provided recognizable and distinct landmarks by house doors, within 
neighborhoods, and in central areas.  In many cases, roadside religious sites were placed 
within the road or directly next to it and, in some cases, their walls were short enough for 
                                                
33 Costaki 2006, 52. Costaki numbers the paved streets as IV.15 and II.9. 
34 Costaki 2009, 104-106 
35 Nevett 2009, 121-122, 127. 
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an adult to see over (for example, the Hieron [S001]).  These religious spaces—set off by 
boundary stones or walls and marked by distinctive dedications and structures (altars, 
wells, or small temples)—may well have provided location information to those traveling 
by.  
Names of Roads 
The ancient Greeks did not have a systematic practice for naming either urban or 
rural roads. Most streets are called simply “road” in the literary and epigraphical 
evidence, but occasionally they were described by features, destination, origin, or the 
activities that took place on them.36  The most commonly used term for a rather large road 
was ὁδός (hodos), which can be modified by a variety of adjectives.37 The term 
λεωφόρος (leophoros) was used both for extra- and inter-urban streets.38  The term 
πλατεῖα (plateia), meaning “wide” or “broad,” was at times used for Attic roads as 
well.39  
 The term δρόμος (dromos), well known to students of Athenian topography from 
the part of the Panathenaic Way called by this name (IG I3 507, IG I3 508), can also mean 
a racecourse.  While the Panathenaic Way was used for racing during some religious 
festivals,40 recent reports from excavations in the Agora indicate that there was not a built 
racecourse there, as had previously been believed. Greek excavations show that the 
                                                
36 For examples of roads that were described by feature, consider the Street of the Tripods in Athens (Paus. 
1.20.1); for roads that were described by origin and destination, consider lease document Hesperia 5, no. 10 
(I023) in which a road went from a shrine of Herakles Alexikakos to the Agora; for roads that were 
described by activity, consider the Panathenaic Way. See Lolos 2003. 
37 Lolos 2003, 140.  
38 Lolos 2003, 157. 
39 Lolos 2003, 157. Yannis Lolos mentions two specific examples in Attica: an inscription from the 
Peiraieus, which indicates that the agoranomoi are responsible for the roads (hodoi) and the plateiai after a 
procession of Zeus Soter (IG II2 380, fourth century BCE); Plutarch names an area outside the Peiraic Gate 
as a plateia in Theseus 27.3 (Lolos 2003, 157-160). 
40 Camp 1986, 46. 
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sockets once thought to be starting posts for a racecourse are, in fact, placed in a way that 
would make it impossible for them to be used for this purpose.41  
 The term ἀγυιά (aguia, street), used in Homeric works,42 is linked with a form of 
Apollo as Agyieus, the god of the roads, whose aniconic form and areas of influence are 
known best from literary sources and are described below and in Chapter 3 (pp. 27-28, 
44-45).  The term ῥύμη (rumi) appears to refer to an alley or lane (T123); a similar term, 
λαύρα (laura), is mentioned in both urban and rural contexts.43  
Many of the descriptive terms for rural roads overlap with those for urban roads, 
including hodos, which is used either on its own or with the adjective εὐθεῖα (eutheia) to 
mean a major highway or other public road.44  Other descriptive terms for substantial 
rural roads (for example, those connecting two demes) include leophoros and 
ἁμαξήλατος (hamaxilatos, wagon road).45 A sacred road, ἱερὰ ὁδός, provides access to 
a sacred site.46 Other adjectives describe the final destination of a road (for example, 
ξενίς, to a foreign area) or the form of the road (for example, σχιστή, a road with two 
branches or a divided road; κοίλη, a “hollow” road, perhaps formed when a stream or 
other watercourse eroded a path; or δοχμά, a slanting road).47 Paths or very small roads 
could be called τρίβος, στίβος, πάτος, or οἶμος.48  Mountain passes or narrow passages 
are known as στενωπός, δίοδος, or πάροδος.49  
                                                
41 Camp 2012. 
42 Lolos 2003, 162-163. For example, Hom. Il. 5.642, 6.391; Hom. Od. 3.487, 15.441. 
43 Lolos 2003, 164, 166. 
44 Lolos 2003, 140-141. 
45 Lolos 2003, 141-142. 
46 The Sacred Way to Eleusis in Attica is well known. Consider also SEG 22-147 (I014), which was found 
in a reused context in the Agora excavation, that names a sacred way used for the Pythais procession to 
Delphi.  
47 Lolos 2003, 145-148. 
48 Lolos 2003, 151-154. 




The variety of terms describing ancient Greek roads and the road network of the 
region do not convey the experience of traveling along ancient roadways or the concerns 
that travelers may have faced along the way. Sarah Iles Johnston, in her discussions of 
crossroads (τρίοδος, triodos) in ancient Greece and Rome, argues that such spaces defy 
categorization, exist “betwixt and between,” and were liminal locations.50  Her assertion 
that rituals performed at crossroads could either protect from the unknown or also—at 
times—exploit the power of such a location is supported by the literary evidence, in 
which crossroads are a location for purification (T049, T095), offerings to Hekate 
(T116), and magic (T128).51  
Stephan Halliwell cites examples in Greek literature in which crossroads represent 
points of choice and change (for example, Plato’s Laws 799c-d (T094) or the crossroads 
where Oedipus kills Laius).52 Martin Puhvel expands the topic beyond the ancient world 
and details how, in many Western European cultures, the crossroads is a space for 
meetings, partings, healing, visions, ghosts, evil, and magic.53 Such ethnographic parallels 
suggest that there is a persistent sense of unease at crossroads across time and cultures,54 
that the location can inspire confusion, foreboding, or anxiety, and that crossroads may 
symbolically mark the point at which a decision is made.  
                                                
50 Johnston 1990, 25; Johnston 1991, 217. 
51 Johnston 1991, 217-218, 224. Jeffrey Rusten, following Johnston, further argues that a crossroads is 
where dangerous beings and materials might be found (1996, 107). 
52 Halliwell 1986, 188. 
53 Puhvel (1976) provides examples from Western European folklore of the rituals that could take place at 
crossroads.  These include: in Bohemia, beating the earth with boards or whips to harm the witches 
believed to assemble there (168-169); in Denmark, calling the dead to answer three questions on New 
Year’s Eve (170); or in Wales, throwing hemp seeds into the wind and calling out a chant to cause one’s 
future spouse to walk by (170). 
54 Puhvel 1976, 168. 
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Roadside Religious Spaces and Attic Topographical Studies 
Some Attic roadside religious sites have been documented on a case-by-case basis 
in individual excavation site reports. Both long-term (for example, the Kerameikos or the 
Agora) and rescue excavations (for example, the construction projects for the Olympic 
Games) have revealed roadside religious spaces. Structures and finds are documented in 
excavation reports with varying levels of detail and context.55  
Site reports are extremely helpful for an understanding of the work of the 
excavators and the finds, but it was not until the 1970s that the excavated remains of 
roadside religious spaces were included in broader discussions of Attic religious practice 
and, more specifically, were considered in relation to public spaces. For example, in his 
article of 1970 on “Minor Shrines in Ancient Athens,” Richard E. Wycherley seeks to 
turn the attention of the reader away from larger, better-known archaeological sites and 
toward the numerous smaller shrines within the ancient city. 56 The work discusses the 
gods especially noted for their protection of roads—Hermes, Apollo Agyieus, and 
Hekate—and then highlights the variety of small shrines that dotted Athens, both those 
near to major public spaces and those within industrial or residential neighborhoods. 
Wycherley includes textual, archaeological, and literary evidence because the study of 
minor shrines, in all their varied forms, is essential to understanding Athenian religious 
practice: he writes, “Gods and heroes also lived in many modest or even humble abodes 
on ordinary streets as next door neighbours to ordinary citizens. If one wishes to 
                                                
55 The preliminary reports of rescue excavations in the Αρχαιολογικόν Δελτίον provide invaluable details 
and information. In the best cases, these preliminary reports are followed quickly by more extensive 
descriptions. For example, a shrine in Merenda (S046) has a preliminary publication (Kakavogianni 2001-
2004c), which was followed quickly by four other reports (Kakavogianni et al. 2009b; Sklavos et al. 2009; 
Tselepi 2003; Tselepi 2008).  The 2008 article on this site by Elena K. Tselepi provides an especially rich 
description of finds and topographical context, as well as images and plans. 
56 Wycherley 1970. 
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understand the character of Athenian deisidaimonia, one must look at the whole city, ... 
and at the many unpretentious shrines set in diverse places.”57  
Detailed illustrations and descriptions of archaeological sites continue to make 
John Travlos’s Pictorial Dictionary of Ancient Athens important both for Athenian 
topographical studies in general and for the topic of roadside religious sites in 
particular.58 The inclusion of some roadside religious sites alongside better-known and 
larger monuments highlights their place within Athenian topography.  A similarly 
inclusive approach is continued in Homer A. Thompson and Wycherley’s overview of 
the history of the Athenian Agora, which contextualizes the roadside religious spaces of 
this archaeological site within their topographical framework.59   
In Attica, four works are helpful for providing topographical context for the 
archaeological remains of roadside religious spaces. Travlos’s Bildlexikon zur 
Topographie des antiken Attika offers plans and descriptions of many Attic 
archaeological sites.60 Hans Lauter’s Attische Landgemeinden in klassischer Zeit 
describes some shrines in the rural demes of Attica.61  Lorenz E. Baumer’s Kult im 
Kleinen provides further evidence for small shrines throughout Attica and elsewhere in 
Greece.62 Most recently, Eugenias Bikela argues that a network of smaller shrines was 
integral to the religious life of Attica.63 
                                                
57 Wycherley 1970, 295. Wycherley’s later (1978) monograph, The Stones of Athens, examines many 
Athenian monuments in depth, but he only slightly expands upon the statements about roadside religious 
spaces made in his earlier article. 
58 Travlos 1971. 
59 Thompson and Wycherley 1972. 
60 Travlos 1988. 
61 Lauter 1993. 
62 Baumer 2004. 
63 Bikela 2011, 185. 
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Greek Religious Practice: Regional Studies and Categorization 
 The excavation of Attic archaeological sites and inscriptions, as well as the 
testimonia of ancient authors, has added to the extensive research into Attic and Athenian 
religious practice. Since the divine infused all aspects of life and the landscape, religious 
issues are addressed in almost all areas of research.  Recent research that addresses 
Athenian and Attic religious practices and history includes works by Robert Parker, Jon 
D. Mikalson, Robert Garland, Robin Osborne, and Nicholas F. Jones.64 
As part of an ongoing discussion of Athenian and Attic religious practices, 
scholars continuously wrestle with questions about how (and if) to categorize religious 
activities. A variety of terms, including polis religion,65 state religion,66 official cult,67 and 
civic cult, is used to describe the role of the state in religious practice.68 In the broadest 
sense of the term, state religious practice can be defined as a system in which a governing 
body (for example, the polis or a deme) has some degree of oversight, financial control, 
or regulatory privileges over religious activities.  A state interest in managing all or some 
religious practices acknowledges that there was a broad societal interest in maintaining a 
good relationship with the divinities. 
                                                
64 Garland 1992; Mikalson 1983; Mikalson 1998; Mikalson 2005; Osborne 1985; Parker 1996; Parker 
2005; Parker 2011; Jones 1999; Jones 2004. 
65 Purvis 2003, 2. Andrea Purvis writes that the difference between private and polis religion comes from 
the source of the impetus to perform a religious act, as well as the planning and funding of religious sites 
and rituals (2003, 2, 5-7).  
66 Instone 2009, 1. Stephen Instone writes that his book on personal religious practice “is not about festivals 
to the gods, temples, sanctuaries or state-organised cult and rituals” (2009, 1). This definition tells us what 
personal religion is not and suggests that state religion is concerned with planning and performance of 
rituals, as well as with major buildings and events. 
67 Simms 1985, 4. Ronda R. Simms’s dissertation on the cults established by foreigners in Athens in the 
fifth and fourth centuries BCE uses the term “official cult.” She makes a clear distinction between an 
official cult, which is “supported and regulated by the Athenian state” and to which all citizens are meant to 
belong, and private foreign cults, which “regulated [their] own internal affairs and acquired [their] own 
funding” (1985, 4).  
68 Cassidy 1985, iv, 4. In William J. Cassidy’s dissertation, civic cult bound individuals together to create a 




On the other hand, scholars have examined the roles of the individual in Greek 
religious practice with varying lenses. For example, Andrea Purvis offers a definition of 
private cult as managed and financed primarily by individuals or groups other than the 
state.69  In her view, individual impetus leads to the planning, building, and maintenance 
of a sanctuary, and private cult activities (for example, the dedication of votives) express 
some form of personal relationship with a deity.70 Stephen Instone focuses on the ways 
that Greek “individuals could be like gods and have contact with the divine” (for 
example, through epiphanies, comparisons between deities or heroes and victors, and 
healing) and suggests that personal religion is characterized by interaction between a 
human and a deity.71  Emily Kearns uses the term “elective religion” to mean religious 
acts that “neither are required nor, usually, encouraged by the social groups into which an 
individual is born, primarily the city and its subdivisions which regulate so much 
religious practice.”72 She considers elective cult practice to be supplemental to state 
religious practice.73  
The common elements within the various categorizations of personal religious 
practice tend to cluster around the following ideas: the relationship between a human and 
a divinity that was maintained through prayer and ritual practice; the supplementary 
nature of worship; and opportunities for cult oversight and ritual expression determined 
by individuals. 
Julia Kindt agrees that personal religious practices are meant to complement state 
                                                
69 Purvis 2003, 2. 
70 Purvis 2003, 10. Purvis is particularly interested in the link between foreigners and the establishment of 
private cults; she argues that these private religious associations created a community for worshiping local 
or native deities, while also providing additional benefits, such as financial or legal assistance (2003, 6). 
71 Instone 2009, 1. 
72 Kearns 2010, 115. 
73 Kearns 2010, 115-116. 
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religious activities and that they are expressions of “individual engagement with the 
supernatural about private concerns.”74 She additionally argues against the tendency to 
focus primarily on ritual activities and to separate them from any sense of belief on the 
part of the participants.75  While some religious activities may have been socially or 
politically advantageous or expected, Kindt thinks that a common understanding of the 
efficacy of such practices existed because of a shared concept of the divine—for example 
the shared mythological tradition.76  In fact, the natural, human, and imaginary landscapes 
were integrated in the Greek worldview; places that were manipulated and transformed 
by human actions were in turn influenced by the supernatural and mythical realm.77 
This unifying element of common religious understanding is not a modern 
construct; in fact, Herodotus (8.143-144) provides a strong expression of the sense of 
Greek community by stating that certain factors united Greeks in his time: the (earlier) 
destruction of the temples (οἰκήματα) and adornments (ἀγάλματα) of the Greek gods 
by the Persians, the Greek blood (ὅμαιμον) and speech (ὁμόγλωσσον), the shrines and 
sacrifices that the Greeks held common (θεῶν ἱδρύματά τε κοινὰ καὶ θυσίαι ἤθεά τε 
ὁμότροπα), and a similarity in way of life.78  
                                                
74 Kindt 2012, 1-2. 
75 For the opposite point of view, Simon R. F. Price suggests that religious practice did not require a sense 
of belief and that scholars should be wary of imposing foreign values on the ancient Greeks (1999, 3). 
76 Kindt writes, “The very fact that Greek culture had no word to say credo (‘I believe’) and no creed (no 
prescribed, organised system of belief) does not mean that the category of belief itself—in the sense of 
certain shared assumptions about the nature of the divine—is absent from ancient Greek religion” (2012, 
30). Mikalson also addresses the shared concept of the divine in his work on Athenian personal religion in 
the late fifth and fourth centuries BCE.  He suggests that Athenian popular religion was focused on 
preserving a sense of order in the city and the benevolence of the gods through management of oracles and 
sacrifices, the upholding of oaths, and the maintenance of purity (1983, 18).  He argues that the Athenians 
perceived the gods as a distant, collective force that provided opportunities for humans, but no guarantees 
(58).  
77 Cole 2004, 7-8. See also Buxton 1994, 96. 
78 Skinner notes that this statement, in light of the events of the time, could be simultaneously read as 
highly ironic and an appeal for Hellenic unity: “Herodotean audiences would have been…aware of Athens’ 
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Kindt’s ideas are reflected in the work of Michael Flower. In his discussion of 
Athenian religious practice during the Peloponnesian War, Flower supports the idea that 
Greek religious practice was both a social and spiritual experience: “Some scholars have 
denied the concept of ‘religious belief’ altogether to the Greeks and Romans by claiming 
that their religion was exclusively concerned with ritual.  Yet it is an absurdity to think 
that ritual acts can be detached from the set of beliefs that made them meaningful for the 
participants.”79  
 The idea of personal religious practice can account for an individual’s impetus to 
engage in religious practices for a variety of reasons: an individual may have felt drawn 
to different deities at different times because of life circumstances, may have found it 
spiritually or financially advantageous to engage in such religious activities, or may have 
carried on familial or neighborhood traditions. Personal religious practice need not have 
excluded participation in state or deme religious activities, which were part of the 
maintenance of the civic relationship with the gods, but it allows and accounts for some 
individual initiative and choice. No assumption can be made that all individuals making 
the choice to participate in roadside religious practice felt a sustained connection with or 
belief in a deity or deities. However, the possibility that belief might be a factor in 
religious activity is central to this study, as the literary evidence clearly shows that 
humans perceived shrines dedicated to deities on or next to roadways as effective and 
important. 
Scholars are moving towards a more inclusive and interconnected approach to the 
question of participation and initiative in religious practice, which better reflects how 
                                                                                                                                            
move both to restrict the right of citizenship to those who could provide descent on both sides and promote 
myths of autochthony over kinship ties linking the city to Ionia” (2012, 250). 
79 Flower 2009, 2. 
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religious activities were “embedded” in all aspects of ancient Greek life.80 Sara B. 
Aleshire emphasizes that clear distinctions can rarely be made between “state” and 
“private” cults and advocates for the idea of a continuum, in which the state controlled, 
financed, or maintained—to varying degrees—different aspects of religious activities at 
different times.81  Aleshire also argues that sometimes even individual dedications could 
be in some way touched by state involvement, as priests or tamiai (treasurers) might at 
times manage where objects were placed; however, at the same time, she states that the 
Athenian demos was more interested in the form and finances of cults, and less with the 
“content.”82   
The roadside religious sites of Attica occasionally do display evidence of state 
involvement, but they also serve as a means of examining religious practice among a 
variety of participants, including the state, groups, and individuals. Personal religious 
practice is (admittedly) elusive, but is one way to account for why the roadside religious 
sites of the region were prolific, long-lived, and meaningful.  
Linking Roads and Religion 
Scholars working in three areas of research have begun the task of linking 
roadways and religious practice: discussions of roads as religious spaces, the research 
done on deities particularly associated with roads and travel, and two articles that directly 
discuss roadside religious spaces. 
                                                
80 Webb 1996, 43. 
81 Aleshire 1994, 13-14. Aleshire argues that certain activities—like some sacrifices, burial rituals, and 
dedications on behalf of the demos—were probably under state control, but that other activities and the 
selection of some officials could be decided without state involvement: “Since it is unlikely that all cults 
under state control came to be so before the earliest inscribed public documents,…the establishment of 
state control was probably accomplished in a gradual manner, with individual aspects of cult activity 
coming to be regulated by state decree or law one by one” (1994, 13-14). 
82 Aleshire 1994, 13-14. 
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Roads and Religion 
Research on Athenian and Attic roads sometimes offers opportunities for 
discussion of religious spaces on roads or at roadsides.  Costaki, in particular, stresses the 
ways that roads could be multifunctional spaces, both “as containers of social and 
religious activity” and as areas for public display, collective memory, and civic identity.83 
Costaki argues convincingly that roads were not simply areas that facilitated movement, 
but also that they served as spaces for conducting business, participating in cultural and 
religious activities (such as processions and athletic events), and engaging in social 
interaction.84   
Deities Associated with Roads: Hermes, Hekate, and Apollo 
Lionel Casson and Patricia Jeskins both suggest that travel by land in classical 
antiquity was considered more challenging than travel by sea; not only did travel by land 
require that the traveler combat the variable Greek terrain and weather, but also that he 
equip slaves and donkeys to carry provisions for the journey.85  There were risks involved 
in traveling long distances from home, including robbery, exhaustion, disorientation, and 
hunger.  The interurban roadways did not provide many amenities to the traveler, such as 
directional signage or opportunities for lodging.86  
Literary sources show that people would travel away from their home for a 
variety of reasons, including trade, war, festivals, healing, and tourism.87  While home, 
individuals used roads throughout their days, while attending to business, getting water, 
                                                
83 Costaki 2006, iii. 
84 Costaki 2006, 1. 
85 Casson 1994, 65-67; Jeskins 1998, 65-67. 
86 Casson 1994, 71. Sanctuaries with fields, groves, or other open spaces served at times as rest stops for 
travelers. Inscribed sacred laws regulated camping, fires, and animals pasturing on sanctuary grounds, see 
Lupu 2005, 25-27. 
87 Casson 1994, 76-85; Pikoulas 2007, 78-79. 
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socializing, and performing political and religious activities. The anxiety inherent in 
travel and in the choices symbolized by crossroads (p. 16) may have been in part buffered 
by deities especially associated with roadways and travel. Hermes, Hekate, and Apollo 
are the three deities primarily linked with roads both in the ancient literary sources and, 
consequently, in modern scholarship.  
 The herm is the monument most closely linked with roadside religious practice, as 
it could serve as a landmark for travelers. As Casson writes, “There [we]re no road signs 
as such, at least at crossroads or boundary lines there [wa]s a serviceable substitute, the 
hermeia or ‘shrines of Hermes;’ Hermes, messenger of the gods, for obvious reasons 
doubled as patron deity of roads.”88 The herm took the form of a bearded male head atop 
a rectangular pillar with an erect phallus.89 Arms were indicated either by cuttings on the 
sides of the pillar or by small projections that emerged from the shoulder of the image. 
The herm usually has a head of the god Hermes, but sometimes the head may be of other 
deities, including Herakles, Dionysos, and Apollo. At times, the herm even represented a 
female, such as Aphrodite.90 In the Classical period, herms were also depicted in vase 
painting in rural locations, sometimes alongside an altar, and often being approached by 
worshippers, such as travelers or hunters (fig. 5).91 
Textual references, archaeological evidence, and artistic representations on vases 
indicate that herms were placed near entranceways (fig. 6)92 and along roads.93 Although 
there is no archaeological evidence for the presence of herms at the external doors of 
                                                
88 Casson 1994, 71. 
89 For the development of the form of the herm, see Nilsson 1964, 110; Goldman 1942, 58-62. For the herm 
more generally, see Wrede 1985; Rückert 1998. Hermes was honored as a god as early as the Mycenaean 
period in Linear B tablets from Pylos and Thebes; see Nakassis and Gulizio 2014, 120. 
90 Harrison 1956, 138. 
91 Wrede 1985, 40, 58. 
92 Wrede 1985, 28. 
93 Wrede 1985, 40. 
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houses, Janett E. Morgan correctly points out that archaeologists have been looking for 
material remains of herms as we know them from public places. While stone herms have 
been found in excavations in both Athens and Attica, she suggests that it may be more 
accurate to think of the herms by doorways as portable objects94 or made of a perishable 
material, such as wood. It is also possible that the remains of stone herms could be reused 
in other contexts, or that they may also have been represented in two-dimensional form as 
carved images on doorways (fig. 7).  
Hekate’s earliest attested appearances are in Hesiod’s Theogony (c. 700 BCE), in 
which she is presented as a beneficial deity with powers just less than those of Zeus,95 and 
in the Homeric Hymn to Demeter (c. eighth-sixth centuries BCE), in which she 
participates in the myth of Persephone and may take on a role “as a guide at times and 
places of transition.”96 Hekate’s roles include protection of liminal points, crossroads, and 
life transitions, such as childhood, marriage, childbirth, and death.97 
The association of Hekate with roads, transitional spaces, and movement is 
reflected in her epithets, including προθύραια (before the door), προπύλαια (before the 
gate), πρόδρομος (running forward with speed), τριοδῖτις (one who frequents the 
crossroads), and ἐνοδία (in/on the road).98 Shrines of Hekate, known as ἑκαταῖα 
(hekataia), were associated with roadways and especially with crossroads.99 The goddess 
often was represented with three faces and three bodies (both in the round and on reliefs), 
                                                
94 Morgan 2011, 459. 
95 Johnston 1990, 22. 
96 Johnston 1990, 22. Hom. Hymn Dem. 2.20-63, 437-440; Hes. Th. 411-452. 
97 Johnston 1999, 209-210; Johnston 1991, 219. 
98 Zografou 2010, 93-94. Johnson notes that the epithet Enodia is “often linked with magic, witchcraft, and 
madness” (1989, 24 n. II.10). Other deities occasionally use the epithet Enodios or Enodia, such as Hermes 
(T023, T129). Enodia can also be a stand-alone divinity (pp. 46-48).  
99 Johnston 1991, 218; Johnston 1999, 208. 
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though she sometimes was depicted with a single face and body.100 Hekate’s 
simultaneous protective and scary associations can be understood in light of the nature of 
the crossroads; the goddess serves as a protector at points of transition and near polluted 
items, but also can be associated with those dangers because of their mutual placement at 
the crossroads. 101  
Apollo Ἀγυιεύς is another deity who has been associated with roads and 
doorways.102 Pausanias mentions that the foundation of Apollo Agyieus’s cult in Tegea 
was a response to the failure of the Tegeans to aid Leto during her pregnancy (8.53.1-6) 
and that the establishment of the Delphic oracle can be linked with two Hyperboreans, 
Agyieus and Pagasos (10.5.7). Noted in many literary works, representations or altars of 
Apollo Agyieus appear to have been common along roads and in front of homes, and his 
presence in these areas is reflected in various additional epithets, including: θυραῖος (at 
the door), προθύραιος (before the door), προπύλαιος (before the gate), προστατήριος 
(protecting), ἀλεξίκακος (averter of evil), and ἀποτρόπαιος (averting evil).103  
The precise representation of Apollo Agyieus is still debated,104 but the current 
understanding is that the god was represented as an aniconic image (fig. 8).105 This 
aniconic form can be described as a torpedo-shaped column, topped with a pointed peak, 
                                                
100 For examples of triple-faced and triple-bodied images of Hekate in the round and on reliefs, see Sarian 
1992, ex. 114-194. Usually the three heads and three bodies of the goddess were shown separately, but 
occasionally three heads were shown on top of a three-sided pillar; see Sarian 1992, ex. 196-198. For 
images of Hekate with a single head and body, see Sarian 1992, ex. 19-22, 43, 45-48. See also Harrison 
1956, 86-107, for a discussion of some images of Hekate found in the Agora. 
101 Johnston 1991, 218-221.  
102  For discussions of Apollo Agyieus, see Wycherley 1970, 284; Mikalson 2005, 133, 135; Faraone 1992, 
9, 16n54. According to the LSJ s.v., Ἀγυιεύς, the word is a quasiparticipial form of ἄγω (to lead, fetch, 
carry, bring). 
103 Faraone 1992, 9. 
104 Faraone 1992, 9; Wycherley 1978, 186.  
105 For the aniconic, pillar-like form of Apollo Agyieus, see Ferentz 1993; Donohue 1988, 222-223, 
Tzouvara-Souli 2001, 233; Kron 1992, 61-62; Di Filippo Balestrazzi 1984, figs. 1-10. Alternatively, Paus. 
8.32.4 mentions an image of Apollo Agyieus that is rectangular (σχῆμα τετράγωνον). 
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resting on one or two rectangular bases. Several monuments that have been tentatively 
identified as Apollo Agyieus have been excavated on the Greek mainland, for example 
two objects in Apollonia (one near the center of the town and another near a town wall) 
and two in Nikopolis.106 
Two Studies of Ancient Roadside Religious Spaces 
Two studies have addressed ancient roadside religious practice in Greece and 
Attica respectively. Steven Muir’s article, written in 2011, looks at “Religion on the Road 
in Ancient Greece and Rome” and attempts to understand the functions of roadside 
religious spaces and rituals in antiquity.107  Leda Costaki’s more focused article, “Πάντα 
πλήρη θεῶν εἶναι: Παρόδια ἱερὰ στὴν άρχαία ΆΆθήνα,” is the only work dedicated to 
a discussion of Athenian roadside religious spaces.108 
With the broad brush necessary when addressing all of ancient Greece and Rome 
in 14 pages, Muir generates general theories about why individuals were interested in 
religious activities before, during, and after travel.109 Muir states that both Greeks and 
Romans would have felt a sense of uncertainty about being away from those aspects of 
society that gave them a sense of self-identity.110 He argues that ancient Greeks and 
Romans had “dyadic personalities” (personalities that depended on the reflected opinions 
and perceptions of family, community, or city),111 and, consequently, roadside religious 
rituals and sites helped to ease the separation from the home community and the potential 
                                                
106 Tzouvara-Souli 2001, 236, 243. At Corinth, coins from the reign of Domitian that illustrate a conical 
object and a marble cone have been identified as possible representations of Agyieus (Walbank 2012, 168). 
107 Muir 2011. 
108 Costaki 2008. 
109 Muir 2011, 30.  
110 Muir 2011, 29-31. 
111 Muir 2011, 31. 
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loss of identity.112  Roadside religious sites linked the traveler with home, provided 
opportunities to seek divine aid, and reaffirmed status within the community of travelers.  
Muir’s work likely was influenced by the common understanding of the stresses 
of travel in antiquity (p. 24).113 Overall, he presents a potentially useful framework for 
understanding the presence of roadside religious spaces and the activities that took place 
there, in particular his argument that religious sites on roads were areas where travelers 
might call for divine intervention and create links with familiar gods when far from 
home.114  While it does seem likely that roadside religious spaces allowed individuals to 
manage some of the stress and uncertainty of travel by invoking familiar deities, Muir’s 
discussion does not take into account roadside religious spaces may have been important 
to a local population.  
In her article, Costaki focuses on παρόδια ἱερὰ (parodia hiera), which she 
defines in urban environments as being small- or medium-sized sanctuaries that were 
bordered by one or more streets, that formed part of the structure of the city, and that 
were close to houses, workshops, and shops.115 Costaki mentions that similar religious 
spaces also were located in rural settings and in deme centers,116 but her focus is restricted 
to Athens. In her work, details about individual roadside religious sites in Athens are 
interwoven with more general discussions of the other religious aspects of roadways (for 
example, processions, the maintenance of roadways by Athenian officials, and possible 
                                                
112 Muir 2011, 34. 
113 For the experience of ancient Greek land travel, see Casson 1994, Pikoulas 2007, Jeskins 1998, and 
Harland 2011.  
114 Muir 2011, 45. 
115 Costaki 2008, 146. 
116 Costaki 2008, 147. 
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links between roadside shrines and their topographical contexts).117 Costaki cites the 
many different kinds of evidence that can add to an understanding of roadside religious 
sites—including literary accounts, inscriptions, and archaeological material—and also 
makes clear that a great deal of information about this topic likely is lost.  She 
emphasizes that parodia hiera probably served an important, but unofficial, role in the 
lives of the everyday Athenians.118 
Modern Roadside Religious Spaces: Wayside Shrines in India, Japan, and Greece 
 As travelers in modern Greece, India, Japan, or the United States are aware, 
manifestations of religion along roadways and by boundaries are common. The 
construction of religious spaces along modern roadways serves as a point of comparison 
between the ancient religious practices and modern ones.  These ethnographic examples 
are not direct parallels or—in the case of the modern Greek proskynetaria—a modern 
continuation of an ancient practice.  Rather, these modern roadside religious practices are 
“good to think with:” unlike ancient roadside religious spaces, the people who interact 
with and use modern roadside religious spaces are able to communicate why, when, and 
how they do so. 
 The state of Goa in western India has a tradition of placing shrines to Hindu 
deities and Catholic saints along or within roadways.119 While Alexander Henn argues 
that wayside shrines in this region are linked to the traditional presence of certain 
divinities or saints at particular locations, he also states that the shrines appear to respond 
                                                
117 For example, Costaki 2008, 146-148, 151-152. 
118 Costaki 2008, 163. 
119 Henn 2008, 658-659. Goa was a Portuguese colony for over four centuries (1510-1961 CE). The 
Catholic population of the region was 30 percent in 2001 (Henn 2008, 661). Sometimes, Catholic saints and 
Hindu gods are honored within the same shrine or in adjacent shrines (Henn 2008, 661). 
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to modern social, religious, and spatial change.120  Goan villages, neighborhoods, public 
buildings, homes, and land-use boundaries (for example, the boundary between 
residential areas and farmed land) are protected by “local manifestations of one or other 
of the great Hindu gods who are associated with the Hindu cosmos at large.”121 The most 
common divinities that protect villages are Ganesha, Hanuman, legendary village heroes, 
and ancestors.122 In many cases, these gods are viewed in hierarchies of power, for 
example the gods that protect the boundaries of a structure are subordinate to the god of 
the village.123 These wayside shrines range in form from aniconic images, to natural 
features, to shelters, to temple-like structures, and they serve as religious spaces that are 
welcoming to everyone along the social spectrum.124 Like the Hindu gods, Catholic saints 
in India also protect villages, creating a rich map of religious spaces.125 Rituals are 
performed these religious spaces, including anointing and clothing the images, offering 
flowers, or burning incense.126 
The worship at wayside shrines occurs in Goan cities as well, where religious 
spaces for Hindu divinities and Catholic saints are sometimes next to one another or 
joined together.127 The shrines can appear along roadways, near or in businesses, and in 
residences.  The popularity of these shrines has affected the development of some cities, 
and planning for road expansion or building projects must account for the placement of 
                                                
120 Henn 2008, 659. 
121 Henn 2008, 660. 
122 Mookerjee 1987, 5, 7. 
123 Henn 2008, 660-661.  
124 Henn 2008, 660. 
125 Henn 2008, 661: “Goan patron saints represent historical or mythic persons who first of all embody 
European traditions, since they all belong to the body of Catholic saints canonized by the Vatican, and only 
secondly do they embody Goan traditions, having gained a particular Goan mythology or iconography.” 
126 Mookerjee 1987, 7.  Henn notes that in Goa the offerings given at adjacent or twin shrines could be 
different (e.g., Catholics might bring candles and fruit and Hindus might bring oil lamps and flowers) 
(2014, 64). 
127 Henn 2008, 661. 
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these shrines through relocation, rebuilding, or integration.128  The increase in vehicular 
traffic and its accompanying dangers in the last decades have added an additional concern 
to be addressed at these wayside shrines: the divinities still protect boundaries, but they 
also now are responsible for travel and transit.129 
Similarly, in Japan, neighborhood wayside shrines often honor Jizo, a bodhisattva 
associated with travel, protection, children, and the dead (figs. 9, 10).  Some Japanese 
shrines to Jizo are incorporated into public areas, including at train stations,130 within 
neighborhoods, and at rural crossroads. A range of dedications is offered to Jizo, 
including food and flowers, clothing, and sake.131  
 In modern Greece, monuments known as proskynetaria or eikonstasia ton dromon 
line the roadways and serve a variety of purposes (fig. 11). The details of each 
proskynetarion vary, but the essential form tends to be the same: a small, roofed, glass-
fronted structure rests on top of a stone or metal base.  The roofed structure sometimes is 
simply a glass case, but at other times a more elaborate, church-like structure is built.  
The proskynetaria often are topped with a cross. Inside the case, the proskynetaria 
contain such objects as a lamp, bottles of water and oil, flowers, and holy icons.132  The 
bases of some structures contain an offering box for depositing coin and often an 
inscription naming the saint to whom the shrine is dedicated. The saints worshiped at 
                                                
128 Henn 2008, 666. 
129 Henn 2008, 668. 
130 At one particular train station, an image of Jizo, also known as “One-Wish Jizo,” hears the prayers of 
travelers. In 1989, the shrine received close to 100 million yen (approximately 500,000 dollars) for 
charitable causes (Murakami 1994, part 3).  
131 Bays 2002, 16. 
132 Greenfield 1997, 86-87. 
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these locations vary, but the Virgin Mary is common, as are saints appropriate to specific 
locations (for example, Profitis Elias on mountains or Ayios Nikolaos by the sea).133 
 Proskynetaria are established for many reasons: they serve as markers of direction; 
indicators of religious places, important events, or resources (for example, natural 
features, water sources); memorials to the dead; thank-offerings for a fulfilled vow; or as 
a marker at boundaries.134 Charles Stewart comments that such monuments can be placed 
at crossroads, where tragic accidents sometimes have shown that harmful forces are at 
work and that they are “a dangerous point for contact with the demonic.”135 Similarly, it 
has been noted that some proskynetaria surround the location of a church in a cross 
pattern, perhaps guarding the edges of the village from harm and creating a “crossed 
village.”136  
 The similarity between these modern Greek monuments and ancient roadside 
religious spaces has not escaped the notice of scholars; some have suggested tentatively 
that there might be a continuation of ritual practice or that the ancient herm led to the 
development of the proskynetaria in the modern period.137 One major difference, 
however, is that proskynetaria tend to be relatively short lived compared with ancient 
roadside religious spaces: the modern shrines often are hit by automobiles, experience 
natural decay, fire, or flood, and are not always replaced.138 Like ancient roadside 
                                                
133 Greenfield 1997, 89. 
134 Greenfield 1997, 74-76; Nixon 2006, 22-31. 
135 Stewart 1991, 84. 
136 Stewart 1991, 168-169; Greenfield 1997, 78. 
137 Hurlbutt 1985, 17. On the other hand, Lucia Nixon comments that, while both ancient Greek and modern 
Greek Orthodox religious sites may have marked certain locations over time, these markers are responding 
to individual landscape systems (2006, 113). 
138 Greenfield 1997, 80. Nixon notes that in her area of study, no metal icon stands appear to date earlier 
than 30-40 years ago, though stone icon stands are much harder to date (2006, 18-19). Greenfield indicates 
that none of the proskynetaria that he identified can be dated to earlier than the late 1950s, and that most 
were constructed about 20 years before publication (1997, 79). 
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religious spaces, these shrines do not require a priest, and they are accessible for worship 
by anyone at any time.139 
Discussion 
A better understanding Attic roadside religious spaces relies on the foundational 
scholarship about ancient roadways, regional topography, ancient travel, the deities 
linked with roads, and current thinking on Greek religious practice.  Despite the 
considerable amount of research on these topics, the study of Attic roadside religious 
sites is—like the evidence itself—fragmentary and disjointed. Room remains for a 
synthetic approach to the topic that examines the ancient literary texts, the epigraphical 
evidence, and the most up-to-date archaeological material.  This dissertation expands on 
the research of Costaki and focuses more closely on Attica than the short treatment by 
Muir. By putting roadside religious sites literally and metaphorically “on the map,” 
another layer of Athenian and Attic religious practice can be better understood.  The 
evidence, considered as a whole, allows for a discussion of the appearance and placement 
of roadside religious spaces in antiquity, of their many functions, and of the diversity of 
participants in religious activities. 
                                                
139 Nixon 2006, 19. 
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Chapter 3: Literary Testimonia 
Introduction 
A complete reconstruction of the religious life of ancient roads can never be fully 
accomplished: the sound of a person singing or praying, the scent of animal sacrifice, the 
behavior of a passerby, or the view of an altar where a libation had been poured are all 
now lost.  The ephemeral nature of these actions leaves no trace, but the literary 
evidence—even in its admittedly fragmentary form—is the best way of understanding 
how the Greeks conceptualized roadside religious places and practices. The literary 
testimonia indicate that roadside sacred spaces were dynamic and meaningful sites in 
Attica.  
The literary passages discussed here fulfill the following criteria: 1) the passage 
names an Athenian or Attic site known from other textual sources or archaeological 
excavations as a roadside religious space, or 2) the passage describes a religious site or 
activity that can reasonably be placed on or directly next to a roadway (for example, 
epigrams that name travelers as the intended audience, plays that include conversations 
between an actor and an image in a doorway and along a road, or passages that name 
gods associated with roadways).  Appendix A is the catalogue of literary texts.  
The first section of this chapter discusses the gods associated with roadside 
religious spaces that are mentioned in the literary testimonia and—when available—the 
forms that these divinities took within the sacred spaces. The second section focuses on 
the evidence for the placement of roadside shrines in urban and rural settings, both real 
and fictional. The worshippers and frequency of visits to roadside religious spaces are 
treated in the third and fourth sections, respectively.  The final section addresses the 
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functions, both religious and practical, of roadside religious spaces, as described in the 
testimonia. 
The vast majority of the material considered in this chapter can be categorized as 
fictional, including passages from poetry and plays. Some of the literary sources describe 
specific sites, but most testimonia relate to non-specific roadside religious spaces that 
existed only in the minds of the authors. These, nevertheless, can still be illustrative of 
the kinds of spaces that would be recognizable to audiences and readers.  Fictional 
accounts can help illuminate how roadside religious spaces looked, who might visit them, 
and how they might be used.  Many passages come from comedic sources and would 
have been considered funny by ancient audiences only if some aspects rang true; reality 
may have been stretched to the absurd, but the joke needed to be recognizable to the 
audience.  Other genres—such as history, travel accounts, Christian commentary, and 
lexica—include references to roadside religious spaces as passing comments in a larger 
story, as details in a narrative meant to denigrate paganism, or as explanations of 
infrequently used terms that might help an orator appear learned or help a reader better 
understand earlier texts.  
Divinities  
Hermes and herms 
The most common deity associated with roadside religious spaces and described 
in the literary evidence is Hermes, who usually depicted in the form of a herm.140 The 
                                                
140 Many passages mention herms or images of Hermes, but do not describe them: T007, T008, T011, 
T013, T023, T031, T035, T048, T050, T058, T068, T069, T075, T084, T109, T112, T129, and T131. 
Anthropomorphic images of Hermes also are described along roadways. For example, when Pausanias 
walks from the Dipylon Gate towards the northwest corner of the Agora, he mentions a statue of Hermes 
Agoraios (T080, second century CE), which was a marker of the entrance to the Agora. Lucian describes 
Hermes Agoraios as anthropomorphic, and Philochoros writes that the image was set up in the archonship 
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periegete Pausanias notes that “the Athenians are more devoted to religion than others.  
For they were the first to call Athena Ergane, and they were the first to set up the limbless 
herms” (T085, second century CE). Hermes seems a natural choice for a roadside shrine, 
given his areas of influence: travel, trade, flocks, communication, and the transition to the 
underworld.  
The typical herm was a bearded male head on a rectangular base, but herms also 
were represented in multiple-headed forms. As an example, a double-headed herm of 
Hermes and Herakles141 addresses travelers in an epigram by Leonidas (T063, third 
century BCE): “You, walking along this road, whether you are going from the deme to 
the fields / or returning to the city from the country, / we two gods are the guardians of 
the boundaries.  I, as you see, am Hermes, / and this other fellow is Herakles.”  
Three-headed and four-headed herms also appear at roadside religious spaces. A 
fragment of Aristophanes’ play Triphale (Triple-Phallused) (T059, fifth–fourth century 
BCE), preserved in Hesychius’s discussion of the phrase Ἑρμῆς τρικέφαλος (three-
headed Hermes), states that there was a four-headed herm at the Kerameikos 
crossroads.142 It is impossible firmly to identify where the four-headed herm mentioned in 
                                                                                                                                            
of Kebris (mid-sixth or early fifth century BCE) (Lucian, Iupp. trag. 33; Philoch. F31 ap. Hsch. Lexicon, 
s.v. ἀγοραῖος Ἑρμῆς) (Thompson and Wycherley 1972, 95; Wycherley 1957, 103). John Camp believes 
that Hermes Agoraios was placed close to the location known as “the Herms” in the Agora (Camp and 
Mauzy 2010, 83). Two piers, measuring 2.70 x 3.30 m., were found adjacent to the western side of the Stoa 
Poikile and appear to have spanned a 2.5 m.-wide road heading north from the Agora. These piers likely 
were the bases for a monumental gateway, and the statue of Hermes Agoraios would probably have been 
located nearby. Another anthropomorphic image of Hermes (Hermes Propylaios) guarded the gateway to 
the Acropolis (T084) and this image is attributed to Alkamenes, though the statue is only known from 
Roman works. 
141 Gutzwiller 1998, 102. 
142 Triphale was produced sometime after 411 BCE (Henderson 2007, 367). A four-headed statue, likely at 
the juncture of two roads, is not unexpected, since two-headed herms or three-headed images of Hekate are 
known archaeologically. A bronze figurine of a four-headed figure with two bearded heads and two 
unbearded heads is at the Bibliothèque Nationale (362) in Paris, and a four-sided image of an ithyphallic 
herm and three female figures was found in the Peiraieus (Wrede 1985, 55). For examples from vase 
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T059 might have been placed, since the boundaries of the deme Kerameikos are not fully 
understood. An entry from the Suda (T126, tenth century CE) describes a herm at a 
crossroads with three heads facing in three different directions: “It had a head towards 
each road.  The [person who] set up the three-headed herm was, as Philochoros says, 
Prokeleides, lover of Hipparchos.” Harpocration’s definition of τρικέφαλος, which also 
includes a fragment from Isaeus’s speech Against Eukleides (T050, fifth–fourth century 
BCE), appears to discuss the release of a plot of land from a mortgage143 and uses a three-
headed herm along a road in Ankyle as a topographical marker. In the passage. something 
is described as located “a little bit above the three-headed [statue] on the road to Hestaia.” 
The use of a herm as a descriptive topographical marker corresponds with the practice of 
designating plots of land by roadside religious sites (pp. 262-263).  
The stone heaps mentioned in a few literary sources add additional details about 
how herms and certain rituals near herms should be visualized. In Anth. Pal.144 16.254 
(T009, date unknown), an image of Hermes somewhat grudgingly accepts the dedication 
of stones and offers a little assistance to travelers: “Men who pass by me have heaped up 
a pile of stones sacred to Hermes, and I, in return for their small kindness, give them no 
great thanks, but only say that there are seven stadia more to Goat Fountain.” 
                                                                                                                                            
painting, see a red-figure oinochoe from the British Museum (71.7-22.1), 400-300 BCE (BAPD 15541) 
painted with a double herm, and a black-figure lekythos with a double herm, likely Dionysos and 
Persephone, from the Athens National Museum, 500-450 BCE (BAPD 9563). 
143 Edwards 2007, 203. 
144 The epigrams from the Anthologia Palatina are a valuable resource for understanding roadside religious 
spaces in antiquity, although the dating of some poems is made difficult by the compilation of the 
collection.  The poems in this anthology were written over several centuries by both known and anonymous 
authors and collected in various iterations, beginning in the first century BCE (Gutzwiller 1998, 15-16).  
The compendium came into its final form, known as The Greek Anthology, in the tenth century CE. The 
epigram, meant originally to serve as a poetic inscription on a monument, was written for reading by the 
Hellenistic period (Bruss 2005, 2-3).  The poems included in the Anthologia Palatina provide glimpses into 
ancient life, albeit in a fictionalized manner. 
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In fable 48 (T032, first–second century CE), Babrius145 recounts the humorous 
story of a herm receiving the unwelcome attention of a dog. The fable describes the 
rectangular pillar of a herm surrounded by a pile of stones: 
By the roadside stood a square-hewn statue of Hermes  
with a heap of stones under it.  A dog came up  
to this and said: "Greetings, Hermes, first of all,  
but more than that, I wish to anoint you.  I could not  
think of passing by a god like you, especially since you are the athlete's god."   
"I shall be grateful to you," said [Hermes], "if you do not lick off  
such olive oil as I already have and do not  
pee on me.  Beyond that, pay me no respect." 
A much earlier (fifth century BCE), red-figure skyphos rather strikingly reinforces the 
persistence of religious practices at roadside shrines over long periods of time (fig. 12). 
The image on the cup shows a young hunter, Kephalos, who pours a libation over the 
stones that surround the base of a modeled herm.146  The goddess Artemis is present for 
the libation, as is Kephalos’s hunting dog and a hedgehog.147   
 The dedication of stones around a herm could be an easy and inexpensive way of 
marking human movement and honoring a god.148 A fragment from the historian Xanthus 
(T040, fifth century BCE) preserved in the Etymologicum magnum also links the 
placement of stones on the roads with the term Ἑρμαῖον, meaning windfall or gift of 
Hermes: a “heap of stones, and in general the stones on the road.” This interpretation is 
also suggested by the definition of Ἕρμαιος λόφος by the lexicographer Hesychios 
                                                
145 Perry 1965, lvi. While little is known about Babrius himself, he is believed to have lived in Syria and to 
have had strong Italic/Greek cultural roots. Of Babrius’s many fables, 143 complete fables and 57 
summaries exist. 
146 Kron 1992, 57. 
147 Kron 1992, 57. 
148 The action of placing stones as markers continues in some cultures; for example, mourners leave small 
stones or pebbles on Jewish gravestones (Eisenberg 2004, 91).  There is no single explanation of why this 
is a common practice: the act may commemorate a visit, keep the dead in place, ensure that those who 
come near corpses remain unpolluted, or symbolize permanence and memory. 
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(T057, sixth–fifth century CE), who writes that the term may either mean a herm itself or 
“heaps of stones, those being on the roads in honor of the god. For [he is] on the road.”  
The importance of herms to the Athenians may also be glimpsed through the 
testimonia related to the mutilation of the herms (415 BCE), perhaps one of the best-
known incidences of religious crime in Classical Athens. Andocides’ On the Mysteries 
(T005, c. 400–399 BCE),149 Lysias’s Against Andocides (T068, c. 399 BCE), and 
Plutarch’s Nicias (T103, first-second century CE) discuss the episode of the mutilation of 
the herms. On the Mysteries is a defense speech maintaining Andocides’ innocence in the 
affair, and Against Andocides is the actual (or a close parallel to the original) 
prosecutorial speech against Andocides.150 Andocides’ speech includes the eyewitness 
testimony of one Diocleides (T005): he saw groups of men gathering in the Theater of 
Dionysos on the southern slope of the Acropolis on the night of the attack. Diocleides’ 
testimony convinced Andocides to confess and to inform on others. In the end, 
Andocides was exiled for plotting the mutilation of the herms, but not participating in it 
(because of either an injury or his conscience).151 
Thucydides 6.27.1 (T133, fifth century BCE) indicates the seriousness with which 
the Athenians treated the incident: 
                                                
149 While the mutilation of the herms took place in 415 BCE, Andocides’ defense of his actions on the night 
of the mutilation and his professed innocence in the profanation of the Eleusinian Mysteries likely was 
written around the turn of the fourth century BCE (Furley 1996, 5-6). 
150 Lysias’s speech Against Andocides (T068, c. 399 BCE) brings up the incident of the herms to persuade 
the jury that Andocides additionally is guilty the profaning the Eleusinian Mysteries.  Lysias points out 
that, within only a few days of returning from exile, Andocides himself accused another man, Archippus, of 
participation in the mutilation of the herms and in particular the harming of the Ἑρμῆν τὸν αὑτοῦ 
πατρῷον (p. 42). 
151 Furley argues that, as Andocides himself admits, he participated in the planning of the destruction of the 
monuments because of his oligarchic sentiments, but that he did not participate in the destructive act, either 
by being injured or faking an injury (1996, 52-53).  
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In this time, as many stone herms as were in the city of the Athenians (they are 
by custom the four-sided objects and many were before private doorways and 
sanctuaries), one night the majority of them were mutilated on their faces. … 
And they were taking this matter seriously, for it seemed to be an omen of the 
expedition, and at the same time in conspiracy with newer issues, to bring about 
the dissolution of the demos. 
 
Thucydides focuses on stone herms, perhaps to distinguish between stone herms 
and the wooden or terracotta herms that were also common in Classical Athens.152 
Herms153 were ubiquitous throughout the city and, by damaging those objects associated 
with homes and sanctuaries, there may have been an attempt also to create a break in the 
communication between the demos and the gods.154 Additionally, since some herms were 
set up in the Agora to commemorate important city leaders (see Dem. 20.112 [T035]),155 
an attack on any statues there may have been meant to intimidate selectively those 
individuals who were honored with an image.  
Additionally, crossroads and other transitional spaces offered opportunities for 
discerning omens, a concern that is reflected in Aeschylus’s Prometheus Bound, in which 
Prometheus indicates that he was the first to teach divination from dreams, birds, fire, and 
signs on roadways (ἐγνώρισ’ αὐτοῖς ἐνοδίους τε συμβόλους).156 Herms were 
                                                
152 Morgan 2011, 459. While no wooden herms have been preserved, small terracotta herms have been 
excavated in the Agora (e.g., Agora T916, T1006, T1664, and T2338).   
153 The Hipparchan herms, which are set up in the Attic countryside (pp. 94, 256-258), would have had 
associations with the Peisistratid tyranny, not the democracy.   
154 Furley 1996, 21-22. 
155 Furley 1996, 20, 28. Some herms marked entrances, while others were dedicated in Athens as 
commemorative statues for victories in battle, as described in Aeschin. In Ctes. 183 and Dem. 20.112 
(T003, ca. 330 BCE; T035, 355-354 BCE). For herms, the area known as “the Herms,” and the Stoa of the 
Herms in the Agora, see Harrison 1956, 108-117; Camp 1986, 74-77; Camp and Mauzy 2010, 80, 82-83; 
Robertson 1999. Robertson argues that the “Stoa of the Herms” is the name used for the Stoa Basileus in 
the northwest corner of the Agora when it is not being used for official business (1999, 171).  
156 A. PV 487. In his commentary on the play, Mark Griffith notes that divination was a serious matter in 
antiquity and interpretation of signs “dealt with realms that were largely beyond human understanding or 
control, but which crucially affected…life and happiness” (1983, 173).  John C. Lawson, in his study of 
modern Greek folklore, notes that villagers consider certain encounters to be bad omens (e.g., a priest, an 
old woman, a cripple, or certain animals) and others to be good omens (e.g., an insane person or a pregnant 
woman) (1964, 306-307). Furley sees a link between the mutilation of the herms and ritual attempts to 
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protectors of entrances and exits (pp. 25-26), and a violation of a herm could have been 
seen as a challenge to or desecration of the place being protected and also could have 
been considered a warning of the failure of the Sicilian expedition.157 In fact, Plutarch 
writes in Nicias (T103, first-second century CE) that: “No signs could deter the people 
from the expedition, were they never so obvious and clear such as, for instance, the 
mutilation of the herms. These statues were all disfigured in a single night except one, 
called the Hermes of Andocides, a dedication of the Aegeid tribe, standing in front of 
what was at that time the house of Andocides.”158  The damage to the faces and/or the 
phalloi of the herms159 was seen as a serious and impious act, which not only brought bad 
luck to Athenian ventures but also could be associated with the success of the 
democracy.160 The combination of all these factors presented compelling reasons for the 
Athenians to respond so strongly to the incident. 
Hekate 
Hekate, the goddess of the crossroads, seems simultaneously ubiquitous and 
elusive in the archaeological record and the literary sources.  Metaphorically and literally, 
Hekate attends at moments of choice and change.  In some ways, the goddess has a 
terrifying aspect: she is associated with death, ghosts, and the unknown; in other ways, 
however, she serves as a protector, offering light, safety, and aid.161  
                                                                                                                                            
curse other individuals (Furley 1996, 101). The mutilation of the herms does seem similar to the ancient 
practice of mutilation or maiming of figurines as part of a curse. 
157 Furley 1996, 20. 
158 “Andocides’ herm,” a standard phrase in the ancient discussion of the mutilation of the herms (T103), 
was a herm set up near Andocides’ house and was one of only a few images of the god that were not 
harmed in the attack (Furley 1996, 14). 
159 The mutilation of the phalloi of the herms is joked about in Ar. Lys. 1094. 
160 Furley 1996, 20-21. 
161 Parker 2005, 414-415. 
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Some literary testimonia about the physical appearance of Hekate make her seem 
fearsome. In fragment 535 of Sophocles’ The Root Cutters (T115, fifth century BCE), 
Hekate is called Enodia and “crowned with oak-leaves and the woven coils of savage 
dragons.” Hekate’s epithet in this passage (εἰνοδία) reflects her presence at the sacred 
crossroads (ἀνιοῦσ’ ἱερὰς τριόδους), and the frightening crown of dragons signifies her 
terrifying power. Aristophanes’ fragment 608 (T045, fifth–fourth century BCE) also 
presents a frightful vision of the goddess: “Hekate's images, or bitches, for these are 
sacrificed to her they say, and she is also portrayed as having a dog's face: a prickly-
tempered bitch.” This passage appears to reflect a fragment of Euripides (T101, fifth 
century BCE), in which the poet remarks that “A dog would be a gift for light-bearing 
Hekate.” Dogs are mentioned in several other literary sources as sacrifices for the 
goddess (T106, T105, T116), and they are shown with her in visual representations as 
companions (fig. 13). The epithet “light-bearing” (φωσφόρος) in the fragment by 
Euripides is not surprising, given that the goddess is depicted carrying torches on votive 
reliefs and in vase painting (fig. 14).162  
Several literary descriptions match the common representation of Hekate with 
multiple heads and bodies.  Pausanias describes an image of a triple-bodied Hekate 
Epipurgidia that was placed next to the Temple of Athena Nike on the Acropolis (T090, 
second century CE). In Charicleides’ Alysis (T027, third century BCE), Hekate is 
described as the goddess “of the crossroads, [with] three forms [and] three faces” 
(δέσποιν᾽ Ἑκάτη τριοδῖτι, / τρίμορφε, τριπρόσωπε) and in Apollodoros’ On Gods 
                                                
162 For other images of Hekate with torches, see Laon Musée Archéologique Municipal 37.1072, fourth 
century BCE (BAPD 3894); London British Museum 71.7-22.1, fourth century BCE (BAPD 15541); 
Museo Nazionale di Spina 2893, 475-425 BCE (BAPD 213495). For discussion of Hekate’s benevolent 
roles, Johnston 2011 and Zografou 2010, 116. 
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(T026, second century BCE) the goddess is also called trimorphos. Also, in the 
Deipnosophistai (T025, second–third century CE), Athenaeus uses the epithet “three-
eyed” (τρίγληνος, triglenos)163 to describe the goddess.  
Hekate commonly is alluded to or invoked in the literary sources,164 but her 
shrines (hekataia) are never described clearly. While Hekate and her shrines are most 
frequently associated with crossroads, a passage from Aristophanes’ Wasps indicates that 
a shrine to Hekate also could be placed “in front of the doors” (T020, 422 BCE). 
Archaeology has not verified the presence of hekataia before house doors, but these 
shrines may have taken the unassuming form of small figurines or portable altars.165  
Apollo Agyieus 
The god Apollo is associated primarily with music, prophecy, poetry, dance, and 
light; however, Apollo Agyieus watched over roadways and transitional spaces. The god 
is mentioned in literary sources,166 but descriptions of Apollo Agyieus are often vague.  
The literary testimonia of the fifth and fourth centuries BCE contain a few terms 
used to describe the image of the god and point to Apollo Agyieus’s placement by 
entranceways.  In Sophocles’ Laocoon (T046, fifth century BCE), Agyieus is called an 
altar (βωμός), and, in Aristophanes’ Wasps (T021, 422 BCE), he is invoked as an object 
before a gate or as a propylon itself (προπύλαιος).   
Texts from the second century CE use the terms column (κίων), altar (βωμός), 
and obelisk (ὀβελίσκοs) to describe the image of Apollo Agyieus, and the god remains 
                                                
163 The term also is used in relation to earrings; LSJ, s.v. τρίγληνος. 
164 For example, T020, T037, T049, T056, T065, T101, T104, T105, T106, T107, T110, T117, T120, and 
T128. 
165 The two possible shrines to Hekate in Attica (S051, S054) consist of small, open-air enclosures with 
space for a feature (an image of the goddess?) in the center.  
166 For example, T021, T022, T034, T036, T038, T041, T043, T076, T077, T088, T092, T113, T122, 
T123, and T125. 
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linked with streets, boundaries, and front doorways.  Harpocration’s discussion of the 
term ἀγυιᾶς (T046, second–third century CE) indicates that the image of Agyieus “is a 
pillar with a pointed end, which they set up outside their doors.” In the sixth century CE, 
Stephanus Byzantius reasserts the idea of the god as a pillar in his definition of ἀγυιά 
(T122): “So also it is called the pointed column dedicated to the gods as Eupolis says. … 
The column erected in front of the front door, which ends in a peak, is called agyieus as 
Aristophanes indicates in the Thesmophoriazusai” (Ar. Thesm. 488-490, T018). Aelius 
Dionysius’s definition of ἀγυιάτιδες θεράπαιναι in Attika Onomata (T001, c. second 
century CE) states that “the altars before the doors … had been placed [there] for the 
favor of Apollo Agyieus, being honored as an averter of evil before the gates.”  
While the archaeological evidence for Apollo Agyieus from Greece and for the 
rituals that honor him is sparse, the literary evidence and the inscriptional evidence, 
discussed in Chapter 6 (pp. 250-252), provide a relatively clear understanding of the 
god’s placement at entryways. 
Priapos 
Hermes, Hekate, and Apollo Agyieus are not the only divinities that are honored 
at roadside religious spaces. In fact, Priapos, a god connected to fertility, livestock, and 
gardens, appears in two epigrams describing rural shrines. In Anth. Pal. 16.261, attributed 
to Leonidas (T064, third century BCE), the image of Priapos at a crossroads speaks 
directly and lewdly to a passerby: “I, Priapos, stand as a guardian beside both roads, / my 
‘club’ set straight out from my thighs. / For Theocritus set trusty me up. But keep back, 
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thief, / in case you would cry, taking a ‘beating.’ ”167 One can imagine the god with his 
“club” (as a humorous metaphor for his phallus) prominently displayed.  
In Theocritus’s fourth epigram (T127, third century BCE), the speaker places his 
hopes in a roughly carved, unfinished image of Priapos.  The speaker asks a goatherd to 
turn the corner onto a road and to look for “a newly carved image of fig-wood—three-
legged, covered with bark and without ears—but a penis still apt to accomplish the work 
of the fertile Cyprian.” While Andrew S. F. Gow suggests that the image may be a hewn 
stump supported by three props, it seems more likely that the “third leg” refers to the 
distinguishing phallus of the god.168 Both images of Priapos and herms were clearly 
marked by an erect phallus, a sign that may have conveyed a message of potency and 
power169 and also led to Priapos’s association with roadways.  
Enodia, Enodios, and Keleutheios 
Enoida and Enodios are mentioned in the literary testimonia, either as divinities in 
their own right or as epithets (T115). For example, as discussed below (p. 101), in Plato’s 
Laws (T096, fourth century BCE), Enodia is named as the guardian of goods willingly or 
unwillingly left along roadways; in Sophocles’ Antigone (T118, fifth century BCE) as a 
goddess to be prayed to with Pluto; and also, in an epigram by Antiphilos (T012, first 
century CE) as a recipient of a dedication. 
As deities, Enodia and Enodios do not seem to take a specific form, but are 
associated with streets and travel in general.  The female epithet Enodia seems closely 
                                                
167 The word ῥόπαλον can be used to mean phallus, and φλέψ, which literally means “vein,” alludes to the 
penis or to intercourse.  See Henderson 1991, 123-124. 
168 Gow 1952, 530. See Henderson 1991 for other words used to refer to phalloi (e.g., τρίς/τρία, κέλης). 
169 Walter Burkert links the function of the erect phallus of the herm with male monkeys protecting their 
territory (1979, 39-41). 
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linked with Hekate and with Artemis.170 In Euripides’ Ion (T042, c. 414 BCE), the chorus 
prays to Enodia, likely as a form of Hekate: “Enodia, daughter of Demeter, you who rule 
/ over the wanderings of the night, / direct also by day / the filling of the cup / of 
lingering death to him against whom / my mistress, my mistress, sends it filled / with 
drops from the severed neck of the earthborn Gorgon, / against the one who would grasp / 
upon Erechtheus' house!”171 The chorus’s speech plays three times with the Greek word 
for road: the goddess is invoked as εἰνοδία, she is called νυκτιπόλων ἐφόδων 
ἀνάσσεις (“you who rule over the wanderings of the night”), and she is addressed with 
the imperative ὅδωσον (“direct!”).   
The Roman emperor Julian invokes both Enodia and Enodios in a letter to 
Eustochius (T062, c. 362 CE):172 “The state post will bring you, and you may use one 
carriage and an extra horse. And in case we ought to pray for further aid, I have invoked 
for you the blessing of Enodia and Enodios.”173  The epithet Enodios can modify various 
male deities, including Hermes and Pan. Hermes Enodios is given small food offerings 
both in Phanias’s epigram (T091, third-first centuries BCE) and is responsible for 
overseeing directions in Theocritus’s twenty-fifth Idyll (T129, fourth-third centuries 
BCE). Himerius fragment 1.8 (T054, fourth century CE) includes a prayer that an 
unknown addressee will be aided in his journey by Pan Enodios and Aphrodite.174  
                                                
170 For a discussion of a strong link between Hekate and Artemis in an early epic, the Megalai Ehoiai, see 
Gantz 1996, 26-27. 
171 Hekate is described as the daughter of Demeter in an Orphic tradition (frag. 41 Kern) and in Callimachos 
frag. 466; see Gantz 1996, 26. 
172 Julian’s letters were collected before the end of the fourth century CE; this one, written from Antioch, 
asks either Eustochius of Palestine or the sophist Eustochius of Cappadocia to join him there.  See Wright 
1923, 185n3. 
173 In another letter of a similar date to the philosopher Eustathios, Julian invokes the “maiden Enodia” to 
accompany the recipient’s travels (T061). 
174 In one of Himerus’s extant orations (T055, fourth century CE), he says that the Greeks will “pray to the 
gods of the wayside (θεοὶ ἐνόδιοι) before offering sacrifice in honor of your arrival.” 
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Another epithet with a similar meaning that appears infrequently is κελεύθειος, 
meaning “belonging to the road” from κέλευθος (road, path). Hesychios defines the 
feminine version of the word as “the divinities on the roadways” (T060, fifth century 
CE). Pausanias (3.12.4) describes an image and three sanctuaries of Athena Keleuthea at 
Sparta, which were set up by Odysseus in thanks for winning the hand of Penelope in a 
foot race. 
Summary 
The gods associated with roadside religious spaces and roads by placement and 
name include those who would be expected in such locations (Hermes, Hekate and 
Apollo Agyieus), others who are especially fitting for rural roadside shrines (Pan and 
Priapos), and still others who are rather unexpected (Artemis or Aphrodite). Forty-two 
passages name Hermes or herms, 27 name Hekate, and 20 name Apollo Agyieus. Other 
deities who are mentioned in the literary testimonia include: Poseidon (T089, T119), 
Artemis (T006, T086, T100, T108, T128), various heroes (T053, T089, T081, T114), 
Aphrodite (T054, T079, T089, T091, T127), the Mother of the Gods (T004), and 
Asklepios (T083, T082).  The variety of divinities in the literary sources is also 
somewhat reflected in the archaeological evidence, but the names of the gods or heroes to 
whom Attic roadside shrines were dedicated are only rarely known, and images of the 
deities almost never survive. 
Locations  
While the archaeologically attested sites in Attica have been found primarily 
around Athens and in residential areas of demes, the rural placement of roadside religious 
spaces figures prominently in the literary testimonia. As Pausanias confirms: “Outside the 
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city of the Athenians in the demes and on the roads, there are the shrines of the gods and 
the tombs of heroes and men” (T086, second century CE). Roadside religious sites in 
rural areas are often described as pleasant, shaded, open-air enclosures with access to 
water and places for rest. Roadside religious sites in urban locations are described near 
city gates, in public spaces, and within neighborhoods.  In both urban and rural areas, 
crossroads—places of choice, change, and liminality—appear to be frequently used for 
religious activities. 
Rural locations 
Rural roadside religious sites are described as being near farmsteads, fields, and 
beaches. A rural open-air shrine is described in the beginning of Sophocles’ Oedipus at 
Kolonos (T119, 401 BCE). The scene is set as Antigone leads her father, the now blind 
Oedipus, along a road in Sophocles’ own deme of Kolonos, located about 2.5 km. north 
of the walls of Athens and near the location of Plato’s Academy. After Antigone 
comments on the far-off, yet visible, fortifications of Athens, Oedipus asks his daughter 
to find him a seat, not caring if he sits in sacred or profane ground. Antigone describes 
for her father a nearby open-air roadside shrine in the form of a grove: “This place is 
sacred (χῶρος δ’ ὅδ’ ἱερός), one can easily guess, with the bay, the olive, and the vine 
growing everywhere; and inside it many feathered nightingales make their music. Relax 
your limbs here on this unhewn rock (ἄξεστος πέτρος); for you have gone a long way 
for an aged man.” As Oedipus sits upon the rock (perhaps a large boulder, a boundary 
marker, or part of a stone fence),175 he questions his daughter about the gods she thinks 
                                                
175 A red-figure vase from the mid-fifth century BCE (Helgoland, Kropatscheck collection, BAPD 6391) 
shows an old man, interpreted as Oedipus, resting on a rock; perhaps the unworked stone is the one 
described in the passage.  
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might inhabit the space.  The subsequent arrival of a stranger clarifies the matter. The 
stranger asks Oedipus to get up immediately and to stop speaking because the inhabitants 
of the region pass by the shrine in silence.  The stranger tells Oedipus and Antigone that 
the space is sacred to the Eumenides and that the entire region is sacred to Poseidon and 
Prometheus.  
The passage is illustrative of the information that a literary source can provide 
about a roadside shrine.  First, it situates the location of the wooded shrine on a well-
traveled road within sight of the Athenian city walls.176  Second, the passage indicates 
that some roadside shrines, while easily identifiable to travelers as well as to nearby 
residents, might have rules that were unknown to outsiders. Antigone can tell that they 
are at a sacred enclosure, but she does not know how to act near the space. Third, the 
stranger’s instructions indicate that this space is to be honored with respectful silence and 
that the boundary is not to be crossed because it is an abaton (Soph. OC 167, 675);177 
such ritual silence and restricted access may be features of some roadside religious 
spaces.178  And last, the stranger’s description of the shrine is important for indicating the 
liminal role that the grove served in the community: “the spot where you are treading is 
called the Brazen-footed Threshold of the land, the bulwark of Athens.” Adrian Kelly 
argues that this phrase may have many meanings, but appears to create an association 
between the shrine and a border, perhaps a border between Athenian land and the more 
                                                
176 The discovery of Corinthian roof tiles bearing the name of the Eumenides less than a kilometer from the 
Kolonos hill confirms the general location of the shrine, and Robertson uses the finds to reconstruct a gate 
or stoa at the sacred grove, which was likely destroyed by Philip V in 200 BCE (2010, 107).  He suggests 
that this destruction accounts for the fact that Pausanias does not record seeing a shrine to the Eumenides 
when he passes through the area in the second century CE, though the perigete does mention other religious 
sites in the area (T087). 
177 The term abaton (ἄβατον) is used to define spaces that were “untrodden” and, therefore, should not—or 
could not—be, entered. See LSJ s.v., ἄβατος. 
178 Darice E. Birge comments that restricted access was a feature of some sacred groves (1982, 222). 
 
51 
wild area of Attica.179  
The area around Kolonos remained associated with Poseidon and with Oedipus 
centuries later, as Pausanias recounts that “an altar to Poseidon, Horse God, and to 
Athena, Horse Goddess, and a heroon to the heroes Peirithous and Theseus, Oedipus and 
Adrastus” were located there (T087, second century CE). 
Most rural shrines that are mentioned in the literary testimonia share similar 
features to the grove of the Eumenides; however, they are described as far more 
welcoming to travelers.  For example, in the epigram Anth. Pal. 9.314 (T013, fourth-third 
centuries BCE), likely by Anyte,180 a herm invites a traveler to relax. In the poem, an 
image of Hermes guards an orchard at a crossroads by the sea and states that the shrine 
offers the opportunity for rest near a shady spring: “I, a herm, stand here by a windy 
orchard / at a crossroads near the grey seashore, / offering rest from travel to weary men, 
/ the spring pours down pure and cold.” 
Other epigrams share the bucolic characteristics associated with Anyte’s works,181 
including Anth. Pal. 10.12 (T007, after the fourth century BCE).  In this poem, the 
speaker calls out to travelers and invites them to enter an idyllic area that contains an 
image of Hermes.  Here, the travelers will find rest, water, and shade, and an opportunity 
for worship:  
                                                
179 Kelly 2009, 101. 
180 Stanzel 2007, 337-338. Anyte is known for her distinct narrative persona; she presents herself as an 
Arcadian woman with a voice that marks her as different from other epigrammatists of the period 
(Gutzwiller 1998, 55). Anyte figures in Pausanias’s account of the sanctuary of Asklepios at Naupactus 
(10.38.13), where she is described as being instrumental in the cure of a blind man. 
181 Stanzel 2007, 337-338. 
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Come, travelers, rest your limbs for a short time here under the juniper tree by 
Hermes, the guardian of the road, not in confusion, and as many of you who 
move your knees with heavy effort and [have] thirst after finishing a long 
journey. For there is a breeze and a shady seat. And the spring under the rock will 
calm the pain of heavy limbs. And escaping at noontime the heat of the late-
summer dog, honor Hermes Enodios as is customary. 
 
In a similar epigram, Anth. Pal. 16.227 (T008, after the fourth century BCE), an image of 
Hermes again is the speaker, and he invites the traveler to rest on green grass, to feel the 
gentle breeze under a pine tree, to listen to the sounds of nature and the shepherds on the 
mountains, and to drink cool water.  
The presence of a goatherd establishes the rural setting of Theocritus’s fourth 
epigram (T127, third century BCE).  The speaker asks the herdsman to turn the corner 
onto a road and to look for “oak trees and a newly carved image of fig-wood,” to which 
he should pray on his behalf to restore the love of a certain Daphnis. The poet describes 
the open-air shrine in some detail: it is delineated by a fence, located at a crossroads, and 
contains a water source, rocks, birds, and a variety of flora:  
There is a sacred fence running about it, an ever-flowing stream flows in every 
direction from the rocks on bay leaves and myrtle and sweet-smelling cypress.  
There, all around, the grape, child of the grapevine, poured [down] on the vine, 
and in the spring blackbirds sing lisping music with clear-voiced songs. And the 
swift nightingales sing warblings in answer, singing with sweet voice from their 
throats. 
 
Both the sights and the sounds of the roadside religious space are described, 
encouraging the reader to imagine a peaceful resting spot that would be welcome 
to any wayfarer traveling long distances in the countryside.   
The textual evidence for rural roadside religious spaces in the form of natural,  
open-air enclosures is especially important because such sites would be invisible in the 
archaeological record. To judge from the impression created by the literary evidence, 
open-air shrines contained one or more of following elements: a boundary (for example, 
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stones or a fence), natural features that would provide rest and refreshment, and an image 
of a divinity. These features frequently appear in the literary accounts of roadside shrines: 
trees are noted in Anth. Pal. 10.12, Anth. Pal. 16.227, and Sophocles’ Oedipus at Kolonos 
(T007, after the fourth century BCE; T008, after the fourth century BCE; T118, 401 
BCE); rocks for resting are mentioned in Anth. Pal. 10.12 (T007, after the fourth century 
BCE); springs to refresh the traveler appear in Anth. Pal. 9.316, Anth. Pal. 10.12, and 
Anth. Pal. 16.227 (T063, third century BCE; T007, after the fourth century BCE; T008, 
after the fourth century BCE); and a fence is mentioned in Anth. Pal. 16.255 (T010, date 
unknown). 
A few open-air shrines are known from Athens and Attica, including the 
Crossroads Enclosure (S034), the Altar of the Twelve Gods (S020), the Eschara (S021), 
the Crossroads Shrine (S051), the Shrine of Nymphe (S002), the Shrine at Vasilis 18-20 
(S016), and the Shrine of the Tritopatres (S010). While it is difficult to identify open-air 
shrines in vase painting, a red-figure lekythos from the fourth century BCE (fig. 15) has 
been interpreted as representing an image of Aphrodite within an open-air precinct, as 
indicated by the presence of a tree with fruit near to the image of the divinity.182   
In and between Attic demes 
 Far from being entirely farming and pastoral land, rural Attica contained many 
demes, which had their own public, political, religious, and residential spaces. Several 
Attic demes are mentioned specifically as containing roadside religious sites.  While 
these testimonia are rarely as descriptively rich as the epigrams, they do provide specific 
locations for religious practice on roads and in deme centers in the Attic countryside.   
                                                
182 Similarly, Bonn Akademisches Kunstmuseum 2659, perhaps painted by the Meidias Painter, 425-375 
BCE (BAPD 874) appears to show an image of Artemis in an open-air shrine. 
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For example, Pausanias notes that Apollo Agyieus is honored alongside Herakles 
in the large northern deme of Acharnai (T088, second century CE).  Danielle Kellogg 
writes that a cult area identified near the modern church of Ayios Nikolaos has been 
tentatively identified as the sanctuary of Apollo Agyieus,183 but that the evidence found at 
the site (a very fragmentary relief and a cult location at a crossroads) is not substantive 
enough to make a definitive identification.184 
Additionally, the prologue of Menander’s Dyskolos (T070, c. 316 BCE) 
establishes the setting of the play as the ancient deme of Phyle, which has been located 
near the modern village of the same name.185 The prologue is spoken by the god Pan, who 
states the exact location of the play and the relationship between the god and his 
neighbors: “Imagine that the scene’s in Attica— / It’s Phyle—and the shrine from which 
I come / Belongs to the villagers and people who / Can farm the rocks here; it’s a holy 
place / Of great renown.” 
Isaeus’s fragment 15, from Harpocration’s Lexeis of the Ten Orators,186 provides 
evidence for a roadside religious space on the road to Hestaia (T050, fifth-fourth century 
BCE): “Trikephalos: Isaeus says in Against Eukleides: "A little bit above the three-
headed [statue] on the road to Hestaia. This is the whole [account] of the three-headed 
herm." The location of the deme of Hestaia is not yet securely identified, but it may have 
been a city deme, part of the tribe of Aigeis, and located near the modern town of Tsako, 
northeast of Athens.187 
                                                
183 Kellogg 2013, 23-24. 
184 Kellogg 2013, 152-153.  
185 Traill 1975, 50. 
186 Harpocration’s Lexeis was designed as a handbook of infrequently used Classical Greek terms. 
187 Traill 1975, 39. The location of this deme may be tentatively placed immediately to the west of the 
northernmost point of Mt. Hymettos.   
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The demes of Kerameis, Boutadai, Lakiadai, Kopros, and Eleusis are along the 
Sacred Way, a road that connects Athens and Eleusis.188 This processional route for the 
Eleusinian Mysteries is mentioned in several literary sources, most notably in Pausanias 
(T089, second century CE). His account of the Sacred Way between Athens and Eleusis 
names roadside religious spaces in addition to other notable buildings, natural landmarks, 
and tombs: a shrine to the hero Lacius, an altar of Zephyrus, a sanctuary of Demeter and 
Kore, an altar of Zeus Meilichios near the Kifissos River,189 a temple of Cyamites,190 a 
sanctuary of Demeter, Kore, Athena and Apollo, the shrine of Aphrodite and Eros, and 
the shrines of the heroes Hippothoon and Zarax.  
A few of the many religious sites along the Sacred Way have been confirmed 
archaeologically;191 most notably, the shrine of Aphrodite and Eros (S036) has been 
excavated at approximately the middle of the route.  The sanctuary is situated at a 
junction between the Sacred Way and a pedestrian route that proceeds over Mt. Aigaleo 
to the Reitoi Lakes.192 Of the other monuments between Athens and the Kifissos River 
that Pausanias discusses, the shrine of Lacius is known only from Pausanias’s account, 
and Emily Kearns suggests that the hero likely was the patron of the deme Lakiadai, 
which was located east of the Kifissos River on the Sacred Way.193  The location of the 
altar of Zephyrus remains a mystery, but the west wind’s association with springtime and 
growth may account for the placement of his altar along this road to Eleusis.  Perhaps 
                                                
188 Traill 1975, 47-49, 52, map 1.  
189 A bridge that spanned the Kifissos River has been excavated at the Eleonas Metro Station (Attika Metro 
2013). 
190 Kearns 1989, 180. Plutarch’s Moralia 837C confirms the worship of Cyamites along the Sacred Way at 
a small temple near a bean market. 
191 The archaeological remains of the Sacred Way are summarized in Papaggeli 2009 and Drakotou 2009. 
192 Papaggeli 2009, 128. 
193 Kearns 1989, 180. 
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identified during rescue excavations near the Sacred Way (S011),194 the sanctuary of 
Demeter, Kore, Athena, and Poseidon marks the spot where Phytalus welcomed Demeter 
to his home and—in turn—was taught about the cultivation of the fig tree.195  
Pausanias indicates that the first religious space he sees after crossing the Kifissos 
River is an “ancient altar of Zeus Meilichios. At this altar, Theseus obtained purification 
at the hands of the descendants of Phytalus after killing brigands.”196 While the site has 
not been identified archaeologically, its general location suggests that it may have been 
used for rituals or purification on the way to the Mysteries. To date, no remains of the 
sanctuary of Apollo, Demeter, Kore, and Athena are known. Hippothoon,197 an Athenian 
eponymous hero with strong ties to Eleusis, was worshipped both on the Sacred Way at a 
(undiscovered) shrine and also alongside the rest of the Eponymous Heroes in the 
Athenian Agora. The shrine of Hippothoon on the Sacred Way is listed as near another 
undiscovered shrine, that of the musician-hero Zarax.198 The combination of the literary 
testimonia of Pausanias and the archaeological evidence from excavations along the 
Sacred Way creates a more complete view of the religious spaces on this important route 
between central and northwestern Attica. 
The Hipparchan herms were also placed between Attic demes. As described in the 
Hipparchos (T112), a text spuriously attributed to Plato but still dateable to the Classical 
                                                
194 Drakotou 2009, 115-116. This site, excavated along the Sacred Way during construction for the Athens 
Metro, contains a votive pit with finds dated to between the Archaic and the Late Roman periods, including 
Eleusinian kernoi, figurines, and roof tiles. See also Pitt 2011c and Tsirigoti-Drakotou 2001-2004, 262-264. 
195 Kearns suggests that Phytalus’s tomb likely was in the deme Lakiadai, near the (no longer extant) sacred 
fig tree (1989, 205). 
196 Ioanna Drakotou believes the altar of Zeus Meilichios is near the church of St. Sava (2009, 116). 
197 Kearns 1989, 173. Hippothoon is linked with the Eleusinian heroes, with the Olympian gods through his 
divine parentage from Poseidon and Alope, and with myths about Theseus (Kearns 1989, 173; Kron 1976, 
177-187).  Hippothoon is known from several inscriptions and decrees, and his selection as an eponymous 
hero may have reflected an Athenian interest in controlling northwestern Attica (Kron 1976, 182). 
198 Kearns 1989, 165. 
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period, they were located at midpoints between the Altar of the Twelve Gods in Athens 
(S020) and the demes:  
And when the citizens in the city had been educated and were admiring 
[Hipparchos] for his wisdom, he planned next to educate those in the country, to 
set up herms for them along the roads in the middle of the city and all the demes; 
and then, having selected of his own wisdom, both which he learned and which 
he discovered himself the things that he considered the wisest, he put these into 
elegiac form and inscribed them as poems and patterns of wisdom, so that, first, 
his citizens should not admire those wise Delphic sayings of “Know thyself” and 
“Nothing overmuch” and the others, but should rather believe the sayings of 
Hipparchos and then, going back and forth and reading [his words] and acquiring 
a taste for his wisdom, they might move from the fields for the completion of 
their education. There are two inscriptions [of his]: on them, on the left side of 
each herm it had been inscribed, saying “The herm stood in the middle of the city 
and of the deme;” on them, on the right side, they say, “This is the record of 
Hipparchos: walk, thinking correctly.” There are many other fine inscriptions 
from his poems on other herms: and there is this one in particular, on the Steiria 
road, on which he says: “This is the record of Hipparchos: do not deceive a 
friend.”  
 
One possible Hipparchan herm (IG I³ 1023, I003), discussed in Chapter 6 (pp. 
255-257), was found in Koropi, near Brauron, at the midpoint between the ancient deme 
of Kephale and Athens, likely on a road passing over Mt. Hymettos.199  The inscription 
reads: “In between Kephale and the city, a shining herm / [This is the message of 
Hipparchos …]” The text is fragmentary and the second line has been entirely restored. 
The extant line that declares the herm as the midpoint between Kephale and the city, in 
combination with the evidence from the passage in the Hipparchos, suggest that this 
object may have been one of the herms set up by Hipparchos and would have served, in 
part, as a waymarker. 
In Anth. Pal. 9.316 by Leonidas (T063, third century BCE), a double-headed 
statue of the gods Hermes and Herakles serves as a boundary marker between the city 
and countryside.  In this poem, the statue names itself as a guardian and addresses 
                                                
199 Tomlinson 2002, 35. 
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travelers “going from the deme / to the fields or returning to the city from the country.” 
This fictional audience of ancient commuters highlights the common practice of working 
in the fields while living in the city, or going frequently to the city from the countryside 
to engage in business or political matters.200 
Several literary sources mention roadside religious spaces located within sight of 
cities or just outside the city walls. For example, Aristides’ first Smyrnaean Oration 
(T022, c. 157 CE) confirms the placement of shrines or images of Apollo Agyieus at city 
walls and indicates that the local river Meles served as “a decoration before the gates, like 
Apollo Agyieus, at the entrance of the city.”201 Another roadside religious space by an 
entrance to a city is noted in a humorous poem by Machon (T029, third century BCE): 
Dorion, a musician, visits the city of Mylasa (in Caria). In front of the city gates, Dorion 
comes across a temenos, which he learns is dedicated to Zenoposeidon.202  This 
amalgamation of two gods (Zeus and Poseidon) suggests to Dorion that, if two gods have 
to share one sanctuary, it will be impossible for him to find lodging in the city.  
Near Athens, an image of the god Hermes (likely in the form of a herm) was 
located by a city gate. A passage from Philochoros about Ἑρμῆς ὁ πρὸς τῆι πυλίδι 
(T048, fourth century–third century BCE) discusses the rebuilding of the Long Walls (c. 
396/5 BCE) after the Peloponnesian War.203 Philochoros says that “Demosthenes 
[mentions this] in the [speech] Against Evergos.  Philochoros in the fifth [book of the 
Athenians] says, ‘When [the Athenians] were starting to fortify the Peiraieus, the nine 
archons dedicated this [Hermes, and] they inscribed it: The first men having begun to 
                                                
200 Tomlinson 2002, 33. 
201 Behr 1981, XVIIn31. 
202 Scherf 2015. 
203 Harding 2008, 143-144. 
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build [the fortification] set this up, / in obedience to the resolutions of the boule and the 
demos.’ ” This passage refers to a moment referenced in a speech of pseudo-
Demosthenes (T039, fourth century BCE), in which he states that he met with Theotimos 
“near the Hermes which stands by the little gate.”  
Residential neighborhoods 
Several literary sources describe roadside religious spaces near the doorways of 
houses. Unlike the houses in Olynthos and other settlement sites in Greece, most 
excavated Athenian houses appear to have opened directly onto the street.204 The practice 
of using altars, images of the gods, or graffiti for protection at house doorways205 was 
sometimes accompanied by other roadside religious rituals, such as the burying or 
hanging of apotropaic objects (T097, fourth century BCE, T124, fifth century BCE) and 
the selling of magical potions and spells (T098, fifth–fourth century BCE).  
Herms are the best known religious images set up at entranceways. In 
Aristophanes’ Wealth (T017, 388 BCE), Hermes asks to join the household of Cario, 
presumably to get better access to offerings from the residents.  After suggesting how he 
might aid the inhabitants, Hermes asks if he can be “enshrined” as a watchman: 
                                                
204 For Greek houses, see Morgan 2010; Hellman 2010; Tsakirgis 2005. The understanding of Athenian 
domestic entrances is cobbled together from excavated examples, literary descriptions, and vase painting. 
In Greek vase painting, exteriors of houses commonly are depicted with doors, sometimes columns, and a 
step.  For example, New York Metropolitan Museum 37.11.19, 450-400 BCE (BAPD 539); Berlin 
Antikensammlung F2530, 475-425 BCE, Amphitrite Painter (BAPD 280254); Museo Nazionale 
Tarquiniese RC4197, 475-425 BCE, group of Polygnotos (BAPD 213726).  
205 For example, religious rupestral inscriptions can be seen in Archaic Thera.  In the Agora of the Gods, 




And what's in it for us if you are here? 
 
Hermes 
Enshrine me at your door as Bracket God (στροφαῖος).206 
 
Cario 
Bracket God? But we've no use for bracketeering! 
 
This role of guardian at a door fits with the common understanding of Hermes’ role as a 
protector of entrances and exits and is confirmed in Thucydides’ statement that herms 
were set up by houses and sanctuaries (T133, fifth century BCE). 
Clement of Alexandria mentions both herms and images of Apollo Agyieus by 
doorways in his Protrepticus (T034, c. 190 CE) as evidence for the error of worshiping 
idols because they lack sensation. Clement writes, “Are they not amazing, these men who 
make supplication to stones, and yet set them up before their gates as if alive and active, 
worshiping the image of Hermes as a god, and setting up Agyieus as door-keeper? For if 
they insult them as being without feeling, why do they worship them as gods?  But if they 
believe them to partake of feeling, why do they set them up as door-keepers?” Despite his 
incredulity that people would consider deities to be both door-keepers and gods, Clement 
is responding to a protective practice by doorways that would be visible or remembered 
in the second century CE. 
Apollo Agyieus’s placement as a guardian of entrances to homes is made clear in 
additional literary passages. In Aristophanes’ Thesmophoriazusai (T018, c. 412–411 
BCE), Mnesilochos, a disguised male intruder at an all-female festival, tries to prove his 
“femininity” by sharing how he meets with a lover in front of his house: “And I pour 
                                                
206 Hesychios’s Lexicon, s.v. Ἑρμῆς στροφαῖος (T058, fifth century CE) defines one manifestation of 
“Hermes of the door hinge: The one having been set down beside the hinge of the door.” The term 
στροφαῖος comes from στροφεύς, meaning the socket or pivot of a door. 
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water into the door socket and go out to meet my lover.  Then I bend over, holding onto 
the laurel tree by the Agyieus, and get my humping.” In Aristophanes Wasps (T021, 422 
BCE), Bdelycleon invokes Apollo Agyieus as “lord, master, and neighbor, propylon of 
my front door” to help convince his elderly father to conduct mock trials at home, instead 
of serving as a juror at a law court.207  
Aelius Dionysius’s definition of the phrase ἀγυιάτιδες θεράπαιναι describes the 
worship of Apollo Agyieus (T001, second century CE) as “the altars before the doors, 
which had been placed [there] for the favor of Apollo Agyieus, being honored as an 
averter of evil before the gates.” Similarly, Harpocration defines Agyieus as “a pillar with 
a pointed end … set up outside their doors” (T046, second–third century CE). These 
specific references to the placement of the Apollo Agyieus by doorways of residential 
homes are bolstered further by casual references to the god at this location.208 
Shrines of Hekate also appear before residential doorways, as Aristophanes shows 
in the Wasps (T020, 422 BCE). When Bdelycleon comments to Philokleon, “I'd heard 
that some day the Athenians  / would judge cases in their houses, / and that every man 
would build himself by his front doors / a very tiny little law court; / just like a hekataion, 
everywhere in front of the doors.” The joking comparison between a tiny law court and a 
shrine of Hekate by a doorway may indicate the small size of household hekataia.209  
                                                
207 “Propylon” could also be translated as “something before the gates/doors,” as propylaios is a common 
epithet. 
208 In the Dyskolos (T074, c. 316 BCE), Sikon, a cook, exclaims that “By / Apollo here” he would enjoy 
seeing his master in a well. Other plays in which characters casually mention Apollo Agyieus include: a 
passage from Menander’s Samia (T076, fourth century BCE); a passage from Menander’s Kithara Player 
(T125, fourth–third century BCE); and a short fragment from Pherecrates’ Krapataloi (Tiddlers) that offers 
a short prayer to Apollo Agyieus (T092, fifth century BCE). 
209 The reference to Hekate in this play is especially fitting, as she is the goddess of curses, is described as 
sitting in judgment by Hesiod (Hes. Th. 429), and has a strong association with dogs, who are the first to be 
accused and tried at the in-home court of Philokleon. 
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Athenian locations  
 The literary sources indicate that specific Athenian locations, including the 
Kerameikos and the Agora, contained roadside religious spaces.  Most of these places are 
not preserved in the archaeological record, and so the literary testimonia are especially 
valuable for filling in the map of Athenian roadside religious sites. For example, 
Hesychius’s definition of Ἑρμῆς τρικέφαλος explains a joke from Aristophanes’ play 
Triphale (T059, fifth–fourth century BCE). While the joke is lost on us, presumably an 
ancient audience would laugh at the disconnect between the use of the term “three-
headed herm” and the reality of the “four-headed Hermes at the Kerameikos crossroads.”  
Pausanias mentions two roadside religious spaces in the Athenian Agora (T079, 
T080, second century CE).210 After coming to the Agora from the Dipylon Gate, 
Pausanias passes by the Hephaisteion, the shrine of Aphrodite Ourania (S023), and the 
bronze Hermes Agoraios. Regarding the sanctuary of Aphrodite Ourania (T079, second 
century CE), Pausanias notes that “nearby is a sanctuary of Aphrodite Ourania. … The 
statue still extant is of Parian marble and is the work of Pheidias.” Also in the Agora, the 
Altar of the Twelve Gods (S020), the center of the Athenian road network, is mentioned 
twice by Herodotus (T051, T052, fifth century BCE).  
The area known as “the Herms” was used as a landmark (at least during the fourth 
century BCE)211 and was located between the Stoa Poikile and the Stoa Basileus. Many 
herms have been excavated in the Agora, but there is still modern confusion about the 
precise placement of “the Herms” and the “Stoa of the Herms.” Harpocration defines the 
                                                
210 For Pausanias in the Agora, see Vanderpool 1949; Vanderpool 1974b; Champion-Smith 1998. 
211 Camp states that the herms are “repeatedly given as a point of reference: for the setting up of 
inscriptions, for the location of a barbershop, for defining the haunts of Sokrates, and for the cavalry 
officers” (Camp and Mauzy 2010, 82).  The building known as the Stoa of the Herms remains a mystery, 
see Camp 1986, 74-77; Camp and Mauzy 2010, 80, 82-83; Robertson 1999. 
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Ἑρμαῖ by quoting a text on Athens by Menekles or Kallikrates (T047, second–third 
century CE): "From the Stoa Poikile and the Stoa Basileus are the things called herms.  
Because they are set up in large numbers by private individuals and by archons they have 
taken on this name…”212 A section from Mnesimachos’s The Horse-Groom preserved in 
Athenaeus (T030, fourth century BCE) also names the area called the Herms, when a 
master or a cook commands Manes, a slave, to invite a certain group of cavalrymen to a 
dinner: “Leave our cypress-roofed chambers, / Manes! Go to the Agora, / to the Herms, / 
where the cavalry commanders spend their time, / and to the handsome pupils / 
Pheidon213 is training to mount / and dismount from their horses." In another example, 
Lysias 23.2-3 (T069), the speaker assumes that the jury will understand where “the 
barbershop by the Herms, the place frequented by the Dekeleans,” was located.  
Crossroads 
Both in rural and residential areas, crossroads also were another common location 
for roadside religious activities because of their “in-between” nature and as locations of 
choice.  Plato in the Laws (T094, fourth century BCE) uses the act of deliberation at the 
crossroads as an analogy to how to proceed in a line of inquiry about the best forms of 
music and education. Just as a wise person does not go ahead without considering the 
options at the crossroads, the Athenian Stranger and Clinias will fully investigate before 
reaching a conclusion:  
Just as a man who has come to a crossroads and is not quite sure of his road, if he 
be traveling alone, will question himself, or if traveling with others, will question 
them too about the matter in doubt, and not go forward until he has made sure by 
investigation of the way.  
 
                                                
212 See also Phot., Lexicon, s.v. Ἑρμαῖ (T093). 
213 For Pheidon, see Papachrysostomou 2008, 187, 195-196. 
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Perhaps as a reaction to real moments of choice, Hermes and other divinities are 
located at the crossroads. In addition to the fragment of Aristophanes (T059, fifth–fourth 
century BCE) that names a four-headed herm at the Kerameikos crossroads (p. 62), in 
Anyte’s Anth. Pal. 9.314 (T013, fourth century BCE), the image of the god is placed at a 
crossroads by the sea. Priapos “stand[s] as a guardian beside both roads” in Leonidas’s 
Anth. Pal. 16.261 (T064, third century BCE).  An image of Artemis was set up by the 
crossroads in Anth. Pal. 6.266 (T006, third century BCE), but Artemis also apparently 
could inspire fear, as described in a fragment by Sophron in Plutarch’s On Superstition 
(T102, first-second century CE), in which the goddess appears to be linked with the 
pollution that accompanied death and childbirth. 
The goddess Hekate is especially linked to the crossroads by her epithet triodotis 
(pp. 26-27).214 Perhaps the most evocative description of a ritual both performed in the 
crossroads and associated with Hekate and Artemis comes from Theocritus’s second 
Idyll, also known as The Spell (T128, third century BCE). The speaker of the poem is a 
woman, Simaetha, who prepares a binding spell for a lover. The poem is divided into an 
introduction and nine quatrains,215 interspersed with invocations to Iynx (Ἶυγξ).216 The 
ritual, in which Simaetha calls upon Hekate and Artemis to make Delphis love her again, 
is a complex one: it involves wrapping a bowl in crimson cloth, throwing barley into the 
                                                
214 Plutarch (T107, first-second centuries CE) and Aristophanes (T116, 428-427 BCE) also link Hekate 
with the crossroads. 
215 The number of quatrains appears to be significant, reflecting the triple-headed or -bodied form of 
Hekate. 
216 Three possible explanations can account for the presence of the word “Iynx” within the work: Simaetha 
may be calling upon a nymph known by that name, she may be referring to a disk and string instrument, or 
she may be naming a love charm, created by binding a wryneck bird to a wooden wheel. H. Alan Shapiro 
argues that such a love charm, converted into a stylized clay form, could be offered as a dedication at a 
shrine; see Shapiro 1985. 
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fire, burning bay leaves, melting wax figures, and offering a sacrifice of bran.217 Such 
wax figures, discussed in Plato’s Laws (T097, fourth century BCE), appear frequently in 
the spells on Greek magical papyri.218  In one summoning spell, PGM IV.1872–1927 
(fourth century BCE), a dog is constructed of wax, “fruit of the chaste tree,” and manna. 
The wax dog’s mouth holds a “bone from the head of a man who had died violently,” and 
special signs are written on the side of the dog.  The desired individual then was 
summoned by the burning of the wax dog and by the reading of a spell.  Another spell, 
PGM IV.2943–2966 (fourth century BCE), required the use of a small dog figurine made 
from clay or wax, into which the eyes of a bat and “the magical material” are sewn.  The 
figurine was deposited at the crossroads in a sealed vessel with an inscribed spell to 
Hekate.  
Clues about the location of this ritual become apparent in the poem: it takes place 
in an area open to the sky (allowing the lovelorn speaker to address the moon) and close 
to the sea.  While it has been argued the scene is set within the home of Simaetha (either 
in a courtyard or on the upper floor of the house), the scene more likely takes place 
outside the home at a crossroads.219 The references to Hekate and the exclamation that the 
goddess is “in the crossroads” sway the evidence in favor of a location along a roadway. 
In fact, activities on roads are echoed elsewhere in the work: Simaetha met Delphis when 
she was at a procession in honor of Artemis on a road, and part of her appeal to the 
goddesses involves smearing a potion on her lover’s door. 
                                                
217 Gow comments that bay, the color crimson, and wool were believed to ward off evil, and that the 
presentation of this scene has “every appearance of being true to contemporary practice” (1952, 35-37).  
218 Human or animal figurines made of lead, wood, or wax have been excavated throughout Greece; see 
Faraone 1991b, 200-202. 
219 Gow 1952, 33.   
 
66 
Sophocles’ fragment 535, from The Root Cutters, also places Hekate at the 
crossroads (T115, fifth century BCE). The chorus says, “Lord Helios and the sacred 
flame, / the spear of Hekate Enodia, which she carries as she attends her mistress in the 
sky / and as she inhabits the sacred crossroads of the earth, / crowned with oak-leaves and 
/ the woven coils of savage dragons." Richard Jebb points out that the “flame” that 
Hekate is using as a spear likely should be interpreted as a torch, a common attribute of 
this goddess.220 
Lucian’s first Dialogue of the Dead focuses on the perceptions of dead individuals 
about human life (T065, second century CE) and mentions offerings to Hekate that are 
placed at crossroads. In the Dialogue, the Cynic philosopher Diogenes (fourth century 
BCE) talks to one of the immortal twins, Polyduces. Diogenes asks him to tell another 
scholar, Manippus of Gadara (third century BCE), to bring provisions to the underworld: 
Manippus should “come here with his leather pouch quite full with many lupines, and if 
he should find somewhere in the crossroads a left-out dinner of Hekate or an egg from a 
purification or anything of the sort.”  
In Theophrastus’s Characters, the Superstitious Man (δεισιδαίμων) responds 
with characteristic enthusiasm to seeing “shining stones at the crossroads” (T130, fourth–
third century BCE).221 Their presence at the crossroads causes the Superstitious Man to 
fall to his knees in worship and to anoint them with oil. The exact shape of the λιπαροί 
                                                
220 Jebb 1917, 176. 
221 Both the dating of Theophrastus’s Characters within the fourth century BCE and the purpose of the 
work are extensively debated; it may have been used both to amuse and to educate.  In this work, 
Theophrastus sketches the types of behavior and mental states of very exaggerated individuals who would 




λίθοι remains unclear.222 The stones in question may be herms, cairns,223 or sacred, 
unwrought rocks, such as the stone within the Crossroads Enclosure in the Athenian 
Agora (S034).  
Summary 
A range of locations for roadside religious spaces is presented in the literary 
testimonia. Rural shrines made entirely of natural and organic features are untraceable in 
the archaeological record, but the literary passages attest their presence and create a more 
comprehensive picture of the kinds of religious spaces used in antiquity.  By city walls 
and gates, in front of homes, or at crossroads, roadside shrines provided opportunities for 
prayer and offerings when departing from, or arriving at, critical junctures.  Additionally, 
the literary testimonia specify roadside religious spaces at particular places in Athens and 
in the Attic demes.  
Worshippers 
The names of individuals who were worshiping at roadside religious spaces are 
rarely known from the archaeological record, and it is the literary evidence that allows for 
a better understanding of who was using these sites. As should be expected of religious 
spaces that appear on roads, travelers are frequently described in the literary sources.  
They are sometimes directly addressed, when images of the gods call out to them; for 
example, Hermes calls out to “you, walking along this road” in Anth. Pal. 9.316 (T063, 
third century BCE) and to travelers in general (ὁδίτης) in Anth. Pal. 10.12, Anth. Pal. 
                                                
222 Diggle 2004, 358. James Diggle does not think it is likely that the “shining stones” are herms.  While the 
shining stones are not necessarily herms, it is one possible interpretation, as herms are certainly placed at 
crossroads 
223 Jebb 1909, 141-142.  
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16.227, and Anth. Pal. 16.255 (T007, after the fourth century BCE; T008, after the fourth 
century BCE; T010, date unknown).  In Anth. Pal. 16.254, it is the “men who pass by” 
that have created a pile of stones around a herm (T009, date unknown).  
Anth. Pal. 6.199 (T012, first century CE) records a traveler’s dedication of his 
own hat to the goddess of the roads: “Enodia, to you Antiphilos dedicated this cap / of his 
dear head, a token of [his] journey: / for you were listening to his prayers, you were kind 
on the / roads: [it is] not a big favor, but [a] holy [one]. / Don't let any greedy traveler 
take our dedication / with his hand: he who steals [even] little things is not safe.” This 
poem vividly illustrates the traveler’s appreciation for the aid of the goddess throughout 
his journey.  
In two works of Himerius, the gods of the roads are invoked for the protection of 
travelers: fragment 1.8 wishes that “Pan Enodios conduct you as he plays a sweet 
escorting tune on his pipe.  May Aphrodite and her children, the Erotes, mix a krater of 
love and go before you on the road” (T054, fourth century CE), while Orations 36.8 
includes a prayer “to the gods of the wayside” (T055, fourth century CE). 
Roadside religious spaces also were used by residents of Athens who moved 
about the region for a variety of reasons.  A number of factors could lead to temporary 
movement between urban and rural areas.224 Economic activities such as trade or short 
term employment may have required individuals to travel around the Greece, and civic 
responsibilities such as jury duty, boule or assembly meetings, or political offices could 
also lead to internal movement within Attica. The “circular migration model” moves 
                                                
224 Taylor 2011, 118-121. Taylor argues that such “circular migration model” may best fit the movement 
patterns of Attic residents during the fourth century BCE (2011, 125). For travel within Attica, see also 
Jones 1999, 120-121. Current research by Kellogg is approaching this question of deme and domicile(s) in 
Attica through the lens of epigraphic sources. 
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away from an urban/rural model, and instead allows for a natural flow in and around the 
region that likely is more accurate. Athens and Attica housed a significant population of 
metics, slaves, and visitors from other regions, in addition to native Attic citizens, all of 
whom could access roadside religious spaces. In many of the literary passages, it is 
unclear whether the travelers addressed are locals or foreigners.  
As can rarely be seen from dedications, literary sources suggest that individuals of 
many social classes worshiped at roadside shrines. For example, the male visitors reflect 
a range of social classes, including sailors in a fragment from Nausicrates’ Ship Owners 
(T028, fourth century BCE), a goatherd in Theocritus’s fourth epigram (T127, third 
century BCE), and villagers and farmers in a passage from the Dyskolos (T070, c. 316 
BCE). A brief passage from Plato’s Republic sheds light on wandering religious 
charlatans (T098, fifth–fourth century BCE), who used door-to-door sales to help others 
gain the favor or forgiveness of the gods:  
Wandering priests and prophets approach the doors of the wealthy and persuade 
them that they have a power from the gods conveyed through sacrifices and 
incantations, and any wrong committed against someone either by an individual 
or his ancestors can be expiated with pleasure and feasting. Or if he wishes to 
injure any enemy of his, for a small outlay he will be able to harm just and unjust 
alike with certain spells and incantations through which they can persuade the 
gods, they say, to serve their ends. 
 
These individuals transformed roadways into religious spaces; just as roads might 
become the locations for processions and sacrifices during state-sponsored activities, they 
could also turn into marketplaces for the practitioners selling religious favors and 
prophecies.225 
                                                
225 Thucydides appears also to have been skeptical about the seers and their prophecies (e.g., 2.8.2, 2.21.3, 
7.50.4, 8.1.1). For a discussion of seers in Greek religion, see Flower 2008. 
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Historical figures also are mentioned using roadside shrines in Athens, including 
the (freed?) slave Pittalakos from Aeschines’ Against Timarchos (T004, 345 BCE), who 
sought justice at the Altar of the Mother of the Gods (S022) and the Plataeans, who asked 
for the protection of the Athenians at the Altar of the Twelve Gods (S020), as recounted 
by Herodotus (T052, fifth century BCE). 
Public officials do not figure prominently in descriptions of activity at roadside 
shrines, with the exception of their duty to manage ritual pollution (pp. 97-98). However, 
Plutarch’s Themistocles (T108, first–second century CE) does describe how public 
officials were involved in purification rituals near the temple of Artemis Aristoboule in 
Melite (S025). This temple was located at an important crossroads, and Plutarch writes 
that it was near “where now the public officers cast out the bodies of those who have 
been put to death, and carry out the garments and the nooses of those who have 
dispatched themselves by hanging.” The text does not make clear if the officials disposed 
of the corpses in the deme of Melite or near the temple, but the disposal of bodies of 
those who committed serious crimes or killed themselves would likely have taken place 
in an area of Melite that was outside the city as a way to deprive them of the honor of 
burial.226 
The mythological élite also appear to frequent roadside sacred spaces. For 
example, in Euripides’ Phoenician Women, when it becomes clear that Eteocles and 
Polynikes will not reconcile, Polynikes returns to join his army outside the city gates, but 
pauses first to say “farewell to you, Phoebus, lord Agyieus, farewell, my house, / my 
                                                
226 Other individuals who were denied burial within the community were temple-robbers, traitors, 
murderers of kinsmen, and pirates.  Astrid Lindenlauf argues that the refusal of burial to these individuals 
not only stood as a symbol of the community’s condemnation of their behavior, but also put the dead at risk 
of becoming wandering spirits (2001, 89, 95). 
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agemates and the statues of the gods, receivers of sacrifice” (T043, c. 410-409 BCE). 
Note that Polynikes does not include the image of Phoebus Agyieus among the other 
images of the gods.  Perhaps this omission reflects the aniconic form of Apollo Agyieus 
or may indicate that the image of the god is placed away from the others.  In another 
example, Pausanias mentions that the Altar of Zeus Meilichios on the Sacred Way was 
where the mythical hero Theseus received purification for killing thieves (T089, second 
century CE).  
While the majority of the literary evidence describes men interacting with 
roadside religious spaces, women also visited and—in one example—created roadside 
shrines. The long-held assumption that respectable Athenian women remained cloistered 
within the home has now been revised. Recent scholarship on the role of women in 
Athenian society227 suggests that it was the separation of the sexes—not the seclusion of 
women—that was common. Nevett’s article on Athenian “female topography” argues 
that the city was somewhat accessible to women; in fact, women may have 
conceptualized the sphere of the home to extend beyond the walls of the house and to 
include the immediate neighborhood, creating a “micro-community.”228 Nevett writes 
about her view of the mobility of women in Athens: 
Women’s movements … formed a series of interlocking cycles and an individual 
woman’s path through these cycles and her use of civic space were shaped by a 
number of factors, including her age and the social status and wealth of her 
family. … Although the boundaries and gender associations of the different 
spheres are represented in the textual sources as rigid, in the reality of day-to-day 
practice they are likely to have been blurred by the behavior of individuals.229 
 
                                                
227 Nevett 2013; Shapiro and Kaltsas 2008; Schnurr-Redford 2003; Kitto 2003; Connelly 2007. 
228 Nevett 2013, 90-92. 
229 Nevett 2013, 99-100. 
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Literary sources and vase painting show that women of all social classes moved 
about the city to participate in religious events,230 to conduct business,231 to gather water, 
or to attend theatrical performances.232 Fountain houses served the domestic and religious 
needs of women from a variety of social backgrounds;233 areas of the city with tombs 
were accessible to women, who were in part responsible for caring for the family dead;234 
and public festivals in and around the city were also open to women.235  
 Evidence for the presence of women at roadside religious spaces is apparent in 
the material record and in the literary sources. Women dedicated objects at roadside 
shrines (for example, S036 and S038). Also, one epigram recounts the dedication of a 
roadside shrine to Artemis by a woman, Hageloxeia (T006, mid-third century BCE).  The 
poem indicates not only that Hageloxeia is an unmarried woman, but also that she herself 
established the image of the goddess Artemis at the crossroads because of an epiphany at 
her loom: “Hageloxeia, daughter of Damaretos, set up this [image of] Artemis by the 
crossroads, while she, a maiden, lived in the house of her father: For she was revealed to 
her near the warp of the loom like in the light of a fire.” 
In mythology, female figures participate in activities at roadside religious spaces. 
For example, in Aeschylus’s Agamemnon (T002, fifth century BCE), Cassandra cries out 
to an image of Apollo Agyieus that is placed before a door on the stage.236  As we saw 
(pp. 49-50), in Oedipus at Kolonos (T119, 401 BCE), Antigone accompanies her father 
                                                
230 For women as cult agents, see Connelly 2007 and Connelly 2008. 
231 Blundell 1995, 136-137. 
232 For a brief summary of arguments regarding the attendance of women at the theater, see Connelly 2007, 
211-212. 
233 Nevett 2013, 92-95. 
234 Nevett 2013, 95-97. 
235 Nevett 2013, 97-98. 
236 Sommerstein 2009, 127n232. 
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throughout the action of play and unknowingly encourages him to rest himself in an 
abaton.  
Literary accounts of the experiences of individuals of lower social status, such as 
people in poverty, metics, and slaves, are rare.  The poor are mentioned in relation to 
meals left out for Hekate in Aristophanes’ Wealth (T016, c. 388 BCE): “It is likely this 
[question] is answered by Hekate: / whether is it better to be rich or poor.  For she will 
say / that the wealthy send out a meal every month, / and that the poor people snatch it up 
before it is set down."237 Hekate can judge the merits of being both rich and poor, since 
the wealthy leave her monthly food offerings, discussed below (pp. 88-91), and the poor 
take them away—presumably to eat them.   
A contrast between the offerings of the rich and the poor is recounted in a 
fragment of Theopompus, likely from the Philippica (T111, c. 324-320 BCE).238 The 
moralizing passage describes a rich Magnesian man’s interest in determining if, among 
all others, he best honors the gods with his wealthy and frequent offerings.  After offering 
a lavish hecatomb at Delphi, the Magnesian learns that Klearchos, an Arcadian, honors 
the gods best.  The Magnesian travels to Klearchos’s small village and learns how he 
should honor the gods: in addition to participating fully in all the public festivals, 
Klearchos also personally sacrifices to the gods at every full moon, crowns and cleans the 
images of Hermes and Hekate, and honors the gods and images with incense and cakes. 
                                                
237 It is possible that Callim. Hymn 6.111-115 (T033, third century BCE) involves an inversion of rich and 
poor at the crossroads, as the king’s son begs for food at this location.  
238 The Philippica, known only from its 223 fragments, is thought to detail historical events between 
approximately 360 and 336 BCE (Shrimpton 1991, 58, 60-63). Both Shrimpton (1991, 135) and Herbert W. 
Parke and D.E.W. Wormell (1956, 384) agree that Theopompus is likely stating that the gods are interested 
in sincere dedications, not lavish offerings. 
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Klearchos offers first fruits and other vegetal offerings, but—because of his frugality or 
poverty—does not sacrifice oxen. 
Servants and slaves, too, participate in roadside religious activities, but their 
primary function appears to be the preparation of sacrifices or offerings. For example, in 
the Dyskolos, the cook, Sikon, narrates the difficult task of bringing a recalcitrant sheep 
along a road to sacrifice (T071, c. 316 BCE).239 Aristophanes plays upon the presumably 
humorous image of the sheep struggling against the cook, who comments, “But here's the 
shrine, thank heavens, / where we're to sacrifice. / Hail, Pan!” The casual greeting reflects 
the genre of the work and perhaps a rather informal relationship between the cook and the 
god. As mentioned above, in Theophrastus’s second Idyll (T128, third century BCE), 
Thestylis, the slave of Simaetha, participates actively in the ritual by winding red cloth 
around a bowl, throwing barley into the fire, and speaking part of the spell to win back 
Simaetha’s lover. 
A partial cross-section of Greek society, with an unsurprising bias towards male 
citizens, appears in the literary sources that address worshippers at roadside religious 
spaces. The assortment of people from a variety of walks of life offers a glimpse of the 
diverse spectrum of Attic society that seems to have used roadside religious spaces and 
found meaning in them.  
Frequency of Worship 
The literary testimonia suggest that roadside religious spaces were used by a 
variety of participants with varying frequency, depending upon the rituals that were 
                                                
239 As Arnold W. Gomme and Francis H. Sandbach point out, the cook describes himself as “hauling” 
(νεωλκῶν) the sheep, a term often associated with the moving of large ships over land from the sea (1973, 
195). Images of unwilling victims may also be used in vase painting, sometimes for comedic value; see 
Peirce 1993, 255-256. 
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appropriate to each site.  Some roadside shrines were used annually during civic festivals, 
some during repeating monthly rituals, and some when an individual passed by on the 
road or crossed a threshold.  
Annual Processions and Festivals 
There were many annual festivals that celebrated the gods’ connections to Athens 
and to Attica; for example, the Panathenaic procession from the Kerameikos to the 
Acropolis or the procession for the City Dionysia that brought an image of Dionysos to 
his sanctuary in the city.240 Annual festivals are known from fragments of a late fifth 
century-early fourth century BCE sacrificial calendar from Athens, as well as deme 
sacrificial calendars from Erchia, Thorikos, the Marathonian Tetrapolis, Eleusis, and 
Teithras.241 One annual festival that included not only a procession but also the creation 
of household roadside religious spaces throughout the city is described in a fragment of 
Against Menesaechmus242 by Lycurgus (T066, fourth century BCE).  During the festival 
of the Pyanopsia, which was celebrated in the fall on the seventh day of the month 
Pyanopsion, beans were boiled ceremonially, a procession took place, and first-fruit 
offerings were placed before house doors:243 
                                                
240 For the many Attic festivals, see Parker 2005, Appendix 1 and Simon 1983.  
241 From Athens, fragments of a sacrificial calendar of the fifth century BCE, known as the “Law Code of 
Nikomachos,” has been excavated in the area surrounding the Athenian Agora.  From elsewhere in Attica, 
deme sacrificial calendars have been found from the four demes of the Marathon Tetrapolis (IG II2 1358), 
Thorikos (SEG 26-136), Eleusis (IG II2 1363), Teithras (SEG 21-542), and Erchia (SEG 21-541). While 
these calendars name many sacrifices that must be given to particular deities, they rarely name the location 
of the offerings. For the calendars, see Mikalson 1975; Gawlinkski 2007; Dow 1968; Lambert 2002. 
242 This fragment is part of a speech in which Lycurgus prosecutes Menesaechmus for improperly managing 
a ritual related to Apollo at Delos.  Menesaechmus and Lycurgus appear to have had a long history of 
personal rivalry (Worthington, Cooper, and Harris 2001, 216).  
243 Worthington, Cooper, and Harris 2001, 216. The boiling of beans is associated with a myth of Theseus: 
when the hero returned to Athens after killing the Minotaur, he offered a stew of beans, grains, and 
vegetables to Apollo and shares it as a ritual meal (Evans 2010, 180-181). 
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After adorning a big branch with all the plants that the seasons yield at this time 
of year, they dedicated it to Apollo before the doors, calling it eiresione 
(εἰρεσιώνη) and intending it as first fruits of all that the earth yields, because the 
suppliant bough offered to Apollo had stopped the barrenness of our land.  And 
so our ancestors are said to have placed before Apollo, each by his own door, the 
suppliant bough, which is now the eiresione.  We call this festival Pyanopsia.244 
 
The olive and laurel boughs decorated doorways, creating a sacred space along the 
roadway in celebration of the god, and may have been left up all year.245  
Two speeches from the mid-fourth century BCE mention another transformation 
of streets into religious areas: pseudo-Demosthenes’ Against Macartatus (T038) and 
Demosthenes’ Against Meidias (T036). In both speeches, either a quotation of an oracle 
from Delphi or a paraphrase of an oracle is cited as evidence in the case.246  The two 
similar oracles name a list of deities to be honored, including Apollo Agyieus, and 
remind the Athenians that they should: 
Sacrifice for health, and pray to Zeus the highest, to Heracles, to Apollo the 
protector; for good fortune to Apollo of the avenues, to Leto, to Artemis; and set 
up mixing bowls in the avenues and choruses, and put on crowns following the 
ancestral rules for all the Olympian gods and goddesses, raising high their right 
and left hands, and show gratitude (T036). 
 
These oracles present a sensory picture of a festival that, in part, honored the god of the 
roads with performances and sacrifice of animals, the smoke and smell of which would 
have filled the city.  While interesting evidence for roadside religious activities, these 
oracular passages both appear to be Hellenistic or Roman additions to the speeches; they 
                                                
244 One sentence (λέγονται ἕκαστος κατὰ τὴν ἰδίαν θύραν θεῖναι τὴν ἱκετηρίαν τῷ Ἀπόλλωνι, τὴν 
νῦν εἰρεσιώνην) is ambiguous: it is possible that the sentence suggests that the bough was placed by the 
door and by an image of Apollo, or that the bough for Apollo was placed by the door. 
245 Parker 2005, 205. The Pyanopsia festival, which celebrated fertility and Athens’s relationship with 
Delos and other Ionian poleis, is symbolically depicted by a young boy carrying the eiresione on the 
Roman period “Calendar Frieze” of the Little Metropolis Church in central Athens (Palagia 2008, 233).  
Parker describes our state of knowledge of the festival (2005, 204-206), which appears to have had both a 
procession to a temple of Apollo and the decoration of house doors with the eiresione. For the Pyanopsia, 
see also Parke 1977, 77-81; Simon 1983, 76-77. 
246 In his commentary on Against Meidias, Douglas M. MacDowell comments that the oracles do not really 
seem to help Demosthenes’ argument, but that they are likely genuine—if fragmentary and perhaps 
misplaced—oracles (1990, 270-271). 
 
77 
may have lent additional gravitas to the text247 and may correspond to a time in which 
interest in Apollo Agyieus was going through a period of revival in Attica as a response 
to the Augustan visual program (end of the first century BCE and the start of the first 
century CE).  
Monthly 
 In the Attic sacrificial calendars, monthly sacrifices were standard because certain 
days were sacred to certain divinities.248 Theophrastus’s Superstitious Man takes two full 
days for such rituals: “On the fourth and the seventh [of every month] he orders his 
household to boil wine, then goes out to buy myrtle, frankincense, and round cakes, 
comes back home and spends all day putting wreaths on the Hermaphrodites” (T131, 
fourth–third century BCE). The fourth and seventh days of the month were sacred to 
Hermes and Aphrodite, respectively, and the Superstitious Man’s attention to their 
amalgamation, the minor divinity Hermaphrodite, may have made the character seem 
more “outlandish.”249 The rituals described by Theophrastus, however, appear to be 
exaggerations of ordinary practice.250 
Meals for Hekate at the crossroads likely were the best-known monthly sacrifice 
at roadside religious spaces. These offerings are described in Aristophanes’ Wealth 
(T016, 388 BCE): “the wealthy send out a meal every month, / and that the poor people 
snatch it up before it is set down.” The exact timing of these meals is still debated, but in 
                                                
247 Edward Harris, personal communication, 2014. Mirko Canevaro and Harris discuss the later insertions 
into the Demosthenic corpus in Canevaro and Harris 2013. 
248 Parker 2005, 192.  
249 Diggle 2004, 364. 
250 In a fragment of Theopompus (T111, c. 324-320 BCE), for example, the man whom the Pythia names as 
the most pious was careful to have “made offerings and sacrificed with care at the proper times: every 
month at the new moon he garlanded and polished Hermes and Hekate and the other sacred objects that his 
ancestors had left, and honoured them with incense and ground grain and cakes.”  
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the Deipnosophistai (T025, second–third century CE), Athenaeus explains that “people 
bring meals to her on the thirtieth day of the month,” the day between the old and new 
moon.251 The ritual meals for Hekate are discussed below (pp. 88-91). 
Expected Actions 
 The evidence that roadside religious spaces were used when individuals were 
arriving or departing is not surprising; images of Apollo Agyieus, herms, and hekataia are 
placed in liminal locations and consequently may invite a prayer or a simple greeting (pp. 
25-28).  Moments of arrival and departure were considered portentous,252 and perhaps a 
quick prayer at an entranceway could help someone to set out well. 
Three passages describe invocations of Apollo Agyieus at moments of arrival or 
departure.  In the Agamemnon (T002, fifth century BCE), Cassandra calls out to Apollo 
Agyieus before the doors of the palace at Mycenae upon her arrival.  In Euripides’ Ion, 
upon arriving in Delphi, the chorus accompanying Creusa comments on the sites and 
monuments that they see (T041, c. 414 BCE), first at the temples and then at the 
representation (in the form of either an altar or aniconic image) of Apollo Agyieus: “Not 
only in our sacred Athens, / were the gods' fair columned / temples, or worship / given to 
Agyieus.” In this passage, the poet highlights the presence of the image of the god of the 
roads, likely to mark the transition into the temenos.  In the Phoenician Women (T043, c. 
410–409 BCE), as Polynikes returns to join his army outside the city gates, he pauses 
first to say goodbye to an image of Apollo Agyieus. While the testimonia tell us that 
herms also were placed by doorways (T017, T034, T133), the extant plays do not record 
                                                
251 Zografou 2010, 209. 
252 For example, Lucian writes in Pseudologistes 17, “We avoid, especially in the morning, people who are 
lame in the right leg.  And if anyone sees a eunuch or a monkey just as he is leaving home, he runs back, 
convinced that this means that everything is going to go badly for him that day” (McKeown 2013, 215).   
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prayers spoken to them.  This gap may simply be caused by chance, or it is possible that 
it is more typical to address Apollo Agyieus upon entering or exiting a space.  
The act of offering a sacrifice or prayer to a god along the road might not always 
be triggered by a particular day in the calendar or a threshold, and instead could be an 
activity appropriate when passing by the image or altar of the god. Poems describe how 
travelers could come across a roadside religious space and pause to offer a short prayer or 
dedication (T063, T007, T008, T009). In the Dyskolos (T070, c. 316 BCE), Pan tells the 
audience that the farmer Knemon, the eponymous Peevish Man, lives nearby to the shrine 
and hates greeting the god as is expected: “He’s lived a good long time / And never 
spoken willingly to anyone / In his life, never been the first to greet a man, / With one 
exception: me, his neighbour, Pan. / He’s forced to greet me when he passes, and / That 
makes him rueful right away, I know for sure!”  
Theophrastus describes the Superstitious Man as having a two-part reaction to 
seeing stones along a roadway:  “On passing one of the shining stones which stand at the 
crossroads, he pours [a libation of] oil from his lekythos and drops to his knees in 
worship (ἐπὶ γόνατα πεσὼν καὶ προσκυνήσας) before proceeding” (T130, fourth–third 
century BCE). Kneeling is attested among both literary accounts and visual depictions of 
worship.253 If Folkert van Straten is correct that kneeling in worship was associated with 
especially urgent prayers or supplication,254 the passage may be deliberately poking fun at 
a caricature of an overzealous worshipper, who feels frequent overpowering awe.255 
                                                
253 While kneeling probably was not the most common pose for prayer, examples from literary accounts and 
visual depictions are cited by van Straten (1974, 161-183). 
254 Van Straten 1974, 183-184. 
255 Diggle 2004, 358. Diggle suggests that the Superstitious Man might kneel to kiss the stones that are low 




While Attic sacrificial calendars may suggest a prescribed, formalized timing for 
worship, the literary sources describe a variety of moments that would have been suitable 
for honoring the gods on the roadways.  The polis and deme authorities were interested in 
maintaining proper processions and sacrifices, some of which take place along roads; 
however, additional, more frequent acts of worship or prayer likely were expected. Small 
acts of worship were not recorded on stone stelai or described at length in the literary 
sources, but these opportunities for prayers, libations, or small offerings should not be 
overlooked. 
Rituals and Functions 
 While the variety of worshippers, frequency of worship, and forms of roadside 
religious sites are important to consider, it is the activities that took place within and 
around these shrines that gave them meaning. The material record attests the offering of 
votives and the sacrifice of animals, but the textual evidence provides the clearest 
accounts of why and how individuals chose to worship. At times, the literary sources use 
the general term τιμάω (to pay honor to, to honor, to revere) to describe the interaction 
between humans and deities at roadside religious spaces (T001, T028, T032, T057, 
T088).256 At other times, the texts indicate clearly which specific activities individuals 
would perform: roadside religious sites—in easily accessible and visible areas—served as 
convenient locations for sacrifice, libation, dedications and food offerings, prayer, 
relaxation, and protection. 
                                                




While descriptions of sacrifice are infrequent and often not specific, some of the 
literary testimonia do indicate that various animals—such as goats, cattle, sheep, and 
dogs—were given as offerings at roadside religious spaces and that some animals seem 
particularly appropriate to specific deities. Some sacrifices were conducted on behalf of 
the entire Athenian populace or the residents of particular demes, but in the literary 
evidence, most sacrifices at roadside shrines emerge from an individual’s needs or 
wishes.  
We learn in Aristophanes’ fragment 608 (T045, fifth–fourth century BCE) that 
dogs were sacrificed to Hekate, because (the poet tells us) she sometimes looks like one: 
“Hekate's images, or bitches, for these are sacrificed to her they say, and she is also 
portrayed as having a dog's face.” A fragment from Euripides (T101, fifth century BCE) 
states that “a dog would be a gift for light-bearing Hekate.”257 A dog sacrifice to Hekate 
may be depicted in a fifth-century red-figure lekythos (fig. 16). On this vessel, a woman 
holding a dog by the tail bends forward next to three torches, which have been interpreted 
as a reference to the triple form of Hekate.258  
Theocritus’s fourth epigram (T127, third century BCE) presents the most lavish 
example of an animal sacrifice at a roadside religious space in the literary testimonia.  
The speaker instructs a goatherd to pray to the roughly crafted image of Priapos for one 
of two outcomes: either that the speaker stop loving Daphnis, or that Daphnis return his 
love:  
                                                
257 Similarly, in Roman Questions 280B-C (T105, second century CE), Plutarch ponders the question “Why 
do the Luperci sacrifice” a dog to Mana Geneta, who was in the Roman period the equivalent to the 
goddess Hekate in the Greek period.  While John Schied suggests that the sacrifice would have taken place 
at home, there is no indication of location in the passage (Schied 2012, 150). 
258 Shapiro and Kaltsas 2008, 259.  
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Sit yourself there, and pray to lovely Priapos that I get over my love and desire 
for Daphnis, and right away I will sacrifice a nice goat. But if he won't grant this, 
I would perform a triple sacrifice if I get him who I want.  I will sacrifice three 
offerings: I will slaughter a heifer, a woolly goat, and a tame sheep that I have.  
Let the god hear [this request] favorably! 
 
It is unclear if the sacrifice is to take place at the roadside shrine, or if—as in Anth. Pal. 
6.299 (T091, third-first centuries BCE)—the animal sacrifice will be offered in a 
different location. 
Herms also received sacrifice, as vase paintings illustrate (fig. 17).259  In the 
literary testimonia, Arrian indicates in the Cynegeticus (T023, first-second century CE) 
that proper hunting etiquette requires a sacrifice to all the gods who may have been part 
of the success, not excluding those who have the wild beasts in their purview: “And I, 
together with the hunting companions, follow the custom of the Celts, / and declare as 
nothing without the knowledge of the gods / as a good accomplishment for men. … In 
this way, being eager, sportsmen, don't neglect / Artemis Agroteras or Apollo / or Pan or 
the Nymphs or Hermes Enodios / and Hegemonios, nor so many other gods of the 
mountains.” While Hermes Enodios may be more frequently linked with roads, he is also 
associated with the mountains because of his presence at rural locations (T007) and as a 
god responsible for wayfinding (T129). 
Processions and public festivals also provided opportunities for animal sacrifice 
along roads, as in a passage from Plutarch’s Alcibiades (T099, first–second century CE) 
about the Eleusinian Mysteries. Traditionally, over the course of the whole festival, 
participants would take part in at least six different ritual processions, which would move 
                                                
259 Also, a fragment of an Athenian red-figure bell krater that shows a sacrifice of a boar before a herm 
(Ashmolean Museum G713, 472-425 BCE, BAPD 12767). 
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through Athens, to the sea southwest of Athens, and along the Sacred Way.260 During the 
Peloponnesian War and in particular during the fortification of Dekeleia by the Spartans 
in 413 BCE, the sacred items that traditionally were brought to Athens along the Sacred 
Way were instead transported by sea. Consequently, the “sacrifices, choral dances, and 
many of the sacred ceremonies usually held on the road, when Iacchos is brought out, 
from necessity had been omitted.”261  From this passage, we learn of the religious 
activities that customarily took place on the Sacred Way during the procession to Eleusis 
during the Greater Mysteries: initiates and ephebes would participate in a spectacle with 
sacrifices, special clothing, and hymns to mark their progress along the processional 
route.  
                                                
260 Clinton 1993, 116-119. Because of the ritual silence that surrounded the activities during the Greater 
Mysteries in the autumn and the Lesser Mysteries in the spring, it is difficult to reconstruct the festivals’ 
complete program of events.  Kevin Clinton describes the processions during the Greater Mysteries as 
follows: on Boedromion 14, the ephebes escorted the sacred objects from Eleusis to Athens in preparation 
for the Eleusinia that began the next day (116). Two days later, on Boedromion 16, the initiates processed 
to Phaleron to bathe themselves and their piglets.  On Boedromion 17, a procession and festival in Athens 
commemorated the arrival of Asklepios to the Mysteries (116).  On Boedromion 19, the ephebes brought 
the sacred items back to Eleusis in the company of priests and other religious officials (116). On 
Boedromion 20, their route was followed by the initiates, who walked to Eleusis along the Sacred Way.  
During this procession, the initiates engaged in ritual behaviors (e.g., ceremonial ridicule, the wearing of 
saffron robes, dancing, sacrifices) and were escorted for part of the time by the ephebes (116-118). They 
retraced their steps to Athens on Boedromion 23 (119).  As an example of the activities of the ephebes on 
the road, consider honorary inscription (IG II2 1009.12-18, 116/5 BCE): “And they sacrificed all the 
sacrifices to the gods and to the benefactors of the demos. And they performed the escort for the sacred 
things and processed the Iakkos.  And they raised from their own funds oxen for the Mystai and offered the 
best sacrifice to Demeter and Kore, and having obtained good omens, they divided the meat.  Thus having 
completed the other sacrifices in the gymnasiums and on the roads well, as they (did) the torch races and 
escorted all the processions.” 
261 To put the passage in context, Alcibiades returned to Athens and had his rights as a citizen restored, was 
cleared of charges linked to the mutilation of the herms and the mocking of the Eleusinian Mysteries, was 
elected a general, and given back all his property. Given the deep impiety and poor behavior of which 
Alcibiades had been accused, Plutarch tells us that his choice to lead the procession to Eleusis on land in 
407 BCE was carefully calculated. Alcibiades’ plan was so successful that he was acclaimed as a religious 
leader, and some citizens wanted to make him tyrant. This event is otherwise only recounted in Xen. 1.4.20. 




Only two passages in the literary testimonia directly discuss libation. In one 
example, mentioned above (p. 79), Theophrastus’s Superstitious Man falls to his knees in 
worship of the “shining stones in the crossroads” and anoints them with oil (T130, 
fourth–third century BCE).  Herms sprinkled with oil also are mentioned in Babrius’s 
fable 48 (T032, first–second century CE), when a dog passes by and wishes to lick off the 
oil already on the image of the god. The limited number of sources is surprising, given 
the vase paintings that show libation near herms (figs. 18, 19, 20).262  
Two factors may account for why the literary evidence for libation is not as 
abundant as might be imagined: first, this act may have been considered a natural 
accompaniment to prayer, and so the libation may have gone unmentioned in literary 
sources. Alternatively, while libation was performed on its own at the beginning of meals 
or at moments of transition, it also could be the closing action of an animal sacrifice.263  If 
animal sacrifice was not as common at roadside religious spaces, the opportunities for 
describing libation may have been fewer. 
Offerings and depositions 
Offerings at roadside religious spaces, like sacrifices, would fit the needs and 
means of an individual at a given moment and could serve as an opportunity for 
communication with the gods. The literary sources round out the picture of the variety of 
dedications that were given to the gods, as the remains of many dedications do not last in 
the archaeological record. 
                                                
262 See also a fragment of an Athenian red-figure krater (Bonn Akademisches Kunstmuseum 1216.41-42, 
450-400 BCE (BAPD 12332). 
263 Malkin 2012. 
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Anth. Pal. 16.254 (T009, date unknown) shows that stones are acceptable, if not 
preferred, offerings: “Men who pass by me have heaped up a pile of stones sacred to 
Hermes, and I, in return for their small kindness, give them no great thanks, but say that 
there are seven stadia more to Goat Fountain.” Similarly, in Hesychios’s discussion of the 
phrase Ἕρμαιος λόφος (T057, sixth-fifth century CE), stones are described as “being on 
the roads in honor of the god.” Two clues to the small to medium size of such stones 
comes from Babrius’s fable 48 (T032, first-second centuries CE), which says that the 
heap of stones lies under the herm and also from a red-figured krater that shows Eros 
flying towards a herm resting on (or surrounded by) stones (fig. 21).  
Anth. Pal. 6.266 (T006, mid-third century BCE) by either Hegesippus or 
Mnasalkes of Sicyon264 describes how Hageloxeia, daughter of Damaretos, set up an 
image of Artemis, perhaps in stone, at a crossroads after she was inspired by an 
apparition of the goddess. The poem likely should be imagined as carved on the base of 
an image of Artemis as a reminder of the personal connection between the goddess and 
the dedicator. 
While stones or the image of a goddess may have some permanence, the great 
majority of dedications at roadside religious spaces do not survive in the archaeological 
record. Perishable items, such as flowers, wax images, and food items, unless carefully 
sampled in ideal conditions, leave no trace in the archaeological record. As mentioned 
previously (p. 68), in Anth. Pal. 6.199 (T012, first century CE), a traveler offers his hat to 
Enodia at the end of a journey in thanks for her aid. A fragment from Nicander’s 
Georgics (T031, second century BCE) recommends flowers as offerings to the gods: 
                                                
264 Originally attributed to Hegesippus, papyrus PKöln 204 includes this poem among the works of another 
epigrammist of the third century BCE, Mnasalkes of Sicyon (“Hegesippus,” OCD4 ). 
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yellow elecampane and purple aster should be left at roadside enclosures or hung on the 
images of the gods, where they would be highly visible: “And above all having selected / 
the elecampane and the bright aster, / And place them in the roadside precincts of the 
gods, / or hang them on [their statues], as soon as they see it.” 
Depositions of figurines made from molded wax are described by Plato in the 
Laws (T097, fourth century BCE): “It is futile to approach the souls of men who view 
one another with dark suspicion if they happen to see images of [molded] wax at 
doorways, or at points where three ways meet, or it may be at the tomb of some ancestor, 
to bid them make light of all such portents, when we ourselves hold no clear opinion 
concerning them.” The function of such images of molded wax is attested in tablets that 
contain curses or spells, in which the objects are used to hold or embody the power of 
spoken words. These objects at roadside religious spaces or crossroads may have inspired 
trepidation or concern, as such figures may have been used like other “lead voodoo dolls” 
to manipulate the behavior or emotions of others.265 
Roadside religious spaces are not unique in the presentation of food offerings to 
the gods: offerings of foods for divinities and heroes are depicted in vase paintings (fig. 
17)266 and terracotta votive food offerings have been excavated at some sanctuaries.267 At 
times, the offering of food accompanies an animal sacrifice, as in a passage from 
Menander’s Dyskolos (T072, c. 316 BCE), when cakes and a sacrificial sheep are offered 
to Pan. In other situations, food offerings seem to be given on their own. 
                                                
265 Faraone 1993, 64. 
266 For example, Altenburg, Staatliches Lindenau-Museum 300, 475-425 BCE (BAPD 209952); Paris 
Louvre G496, Pothos Painter, 450-400 BCE (BAPD 215758); Frankfurt Museum für Vor- und 
Frühgeschichte B413, 475-425 BCE, Hephaistos Painter (BAPD 275463); Boston Museum of Fine Arts 
95.25 and 1895.25, 450-400 BCE (BAPD 215220); British Museum B362, 525-475 BCE (BAPD 30320). 
267 For example, votive clay baskets with moulded cakes were found in large numbers at the Sanctuary of 




In Anth. Pal. 9.316 (T063. third century BCE), Hermes, as part of a double herm 
with Herakles, describes how he hates sharing offerings and asks travelers to indicate 
which offerings are dedicated to which god:  
When you would offer wild pears to both of us, he ate them up.   
Yes, and indeed, also the grapes; whether they are  
ripe or any quantity of sour ones, he stows them away.   
I hate this sharing, and get no pleasure from it.  Whoever brings us something,  
let him serve it to each of us and not in common for us two,  
saying, "This is for you, Herakles," and again, "This  
is for Hermes," so he might resolve our quarrel.  
 
Perhaps the most detailed description of food offerings comes from Anth. 
Pal. 6.299 (T091, third–first centuries BCE), which is attributed to Phanias.  Two 
gods, Hermes Enodios and Aphrodite, receive portions of a worshipper’s simple 
meal:  
A portion of this great bunch of grapes for you, Hermes Enodios, is set down 
and a lump of rich cake from the oven 
and a black fig, and soft 
olives and a bit of a wheel of cheese, 
and Cretan meal, and a heap of…, 
and an after-dinner drink of wine. 
May Cypris, my goddess, also enjoy these: and I say that I will 
sacrifice to you both a white-footed goat on the beach. 
 
The sacrificial offering of a goat, which the worshipper promises to give to both 
Aphrodite and Hermes, will be offered at a later time at a beach. Henk S. Versnel argues 
that offering to Hermes those items that were appropriate for human—not divine—meals, 
caused individuals to view this god, in the form of a herm, as especially close to the 
mortal world.  Versnel maintains that this connection with mortals is additionally evident 
in his frequent appearance in human form and roles and his use of tools.268 
                                                
268 Versnel 2011, 373, 375-376. 
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There is literary evidence—but no archaeological evidence—for meals given to 
Hekate at the crossroads. The literary sources are not especially descriptive, but indicate 
that these “meals” or “dinners” (δεῖπνα) were primarily food offerings that were given 
once at month to the goddess. The literary sources are not all in agreement, but they 
describe offerings of fish, dogs, cakes, and other food.269  
The red mullet, a small fish, is mentioned several times as a food offering to 
Hekate,270 as in a fragment from The Rustic by Antiphanes (T024, fourth century BCE): 
“But what this guy's referring to are these things: these are Hekate's food, sprats and red-
mullet.”271 A fragment from Nausicrates’ play, the Ship Owners (T028, fourth century 
BCE), contains a reference to red mullets offered to a goddess, likely Hekate: 
“Nausikrates, the comic poet, praises red mullets from Aixone in the Ship Owners, saying 
the following: After them come the remarkable / red skins, raised by the Aixonian wave / 
as the best local product there is; / and with them sailors honor the light-bearing maiden 
goddess, / when they send her dinners as gifts.” While it is possible that the poet may be 
referring to Persephone, Hekate is referred to as a light-bearing goddess on at least two 
other occasions (T045, T101), and the discussion of offerings as meals provides 
additional support for this connection. 
Athenaeus, in a discussion about the red mullet fish, offers a false etymological 
link between the word for red mullet (τρίγλη, trigle) and Hekate’s epithet, triglenos 
(T025, second–third century CE): “The red mullet is given to Hekate because they share 
a name; for she is known as Trioditis and Triglenos.” He goes on to explain that there is 
                                                
269 In Lucian’s Dial. mort. 1 (T065, second century CE, pp. 66, 99), Diogenes instructs Manippus of Gadara 
to try to bring provisions to the underworld, such as dinners left out for Hekate. 
270 Dalby 2003, 280. See also T026, where the goddess is offered mullet and sprat (μαινὶς). 
271 Douglas Olson notes that in Book 8 the same passage is quoted at 8.358d-f, but with Helen in place of 
Hekate (2008a, 467n300). 
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an offering (ἀνάθημα) dedicated to Hekate Triglanthine at the site of Trigla in Athens, 
and that is why a fragment from Charicleides’ Alysis states that Hekate is “attended by 
red mullets” (T027, third century BCE).272  
Puppies, too, could be offered as meals to Hekate.  A scholiast on Theocritus’s 
second Idyll (T128, third century BCE) explains why Simaetha says, “So moon, shine 
well; / for I will sing softly to you, lady, / and to Hekate beneath the earth, who makes 
even the puppies shiver / as she goes among the tombs and dark blood of the dead.” The 
scholiast (T116, 428–427 BCE) quotes Aristophanes as an explanation: “About the 
puppies [they] carry out as meals for Hekate…: What does that mean? You've bought a 
little white puppy / for the goddess  in the crossroads?”273  In Roman Questions (T106, 
second century CE), Plutarch also argues that the dog is associated with purificatory 
offerings: as “supper (δεῖπνον) for the earth-goddess He[k]ate, it has its due portion 
among sacrifices that avert and expiate evil."  
The offering of cakes to Hekate is mentioned in two literary sources. Iulius 
Pollux’s Onomasticon 10.81 (T110, second century CE), reads: “And the objects put on 
the tripods, this also is called a table, and magides (cakes) too, if you like to use a term 
properly applied to the kneading-trough used for the sacred meals or to carry the utensils 
of sacrifice, as, for instance, we find in Sophocles: 'Offering the cakes as Hekate's 
supper.’ ” In Sophron’s fragment 26 from Women's Mimes274 (T120, fifth century BCE), 
                                                
272 The location of Trigla is unknown, and the epithet Triglanthine is also problematic. Luciano Canfora 
suggests that the play on words should be understood as having associations with “striges, triges, i.e., 
witches. Hecate is the goddess of the moon, dark magic, witches, and as such often mentioned in the 
magical papyri” (2001, 793n5). 
273 The fragment contained within T116 is from the Banqueters, which won second place in the Lenaea in 
427 BCE. The plot centered on a banquet for Herakles, in which different characters portray the benefits of 
traditional and new values (Henderson 2007, 205). 
274 Two passages from Sophron (T102; T120, fifth century BCE) are both so fragmentary there is no 
definitive evidence as to which collection of mimes they belong. It is assumed that both are part of the 
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the author writes, “As a meal for the divine ladies, pan bread and sweet breads and a half-
loaf for He[k]ate."  While the context of this fragment is unknown, it does suggest that 
Hekate received offerings similar to those given to the other goddesses.  
Among the passages quoted above, there is no indication that Hekate’s meals 
consisted of anything other than food offerings and animal sacrifices.  The idea that the 
meals for the goddess also sometimes contained polluted household waste or corpses 
appears to have stemmed from the discussion of ὀξυθυμία in Harpocration’s Lexeis 
(T049, fifth century BCE), in which he calls the refuse from cleaning of the home 
“hekataia.”275  Harpocration’s definition reads: “They say these are the hekataia at the 
crossroads, where they bring the purificatory offerings, called oxuthumia.  Eupolis, in the 
Demoi: ‘And even if it is necessary, at the crossroads with the polluted things, for him / a 
polluter of the city, crying out, to be burnt.’ ” The passage seems to suggest that someone 
who had committed a crime but not yet been purified for the action (προστρόπαιος) was 
ritually purified along with polluted items, perhaps in a ritual involving the light and 
smoke from torches.276  In sum, the ritual meals for Hekate appear to have been different 
from the polluted items that were deposited or purified at crossroads for other reasons.277  
The meals at the crossroads may have been meant to attract the goddess to the liminal 
location,278 where she might protect individuals from—or help them to exploit—such a 
transitional space.  
                                                                                                                                            
group dealing with women, since the passages address the questions of offering meals to Hekate, 
crossroads, and childbirth.  
275 Johnston 1991, 221, 221n21. 
276 Parker 1983, 227-228. 
277 Johnston 1991, 221. 
278 Parker 1983, 30. 
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The timing of the meals for Hekate at the crossroads is discussed in two passages:  
Athenaeus (T025, second-third century CE) comments that “people bring meals to her on 
the thirtieth day of the month," and Aristophanes agrees that the meals were monthly 
(T016). The performance of the ritual on the thirtieth day of the month likely reflects the 
calendar of the Athenians, in which the months were divided into 30 days.279 The last day 
was a “betwixt and between time” and considered the day of “the new and the old,” 
because the new month’s moon was beginning to emerge and the old month’s moon was 
fading.280 Athanassia Zografou argues that the meals in the crossroads were similar to 
those offered to ancestors and deceased family members on the thirtieth day of the 
month, which were important celebrations of family and community.281   
How food offerings, which were primarily bloodless, at roadside religious spaces 
were presented to the gods remains unknown.   Most likely, foodstuffs would have been 
placed on low offering tables (fig. 17). No reference to the smoke from burning offerings 
has survived in the literary sources, so the act of offering food and a vocal invitation 
appears to have been enough to engage the attention of the deities.282  
The offerings described in the literary sources only partially reflect the finds from 
the archaeological evidence for roadside shrines in Athens and Attica, which include 
votive plaques, pottery, and figurines (for example, S001, S005, S032). It is possible that 
the literary sources are silent about the deposition of figurines or pottery because their 
                                                
279 During the months in which there are only 29 days, the twenty-ninth day was omitted from the month. 
See Hannah 2005, 43–44. 
280 Hannah 2005, 43–44. 
281 Zografou 2010, 212. The monthly nature of meals to the dead are debated; Johnston thinks that the 
offerings at the gravesite only took place yearly during the Genesia festival, and that optional monthly 
offerings to Hekate at the crossroads could help to pacify with the souls of those who had died young 
(1999, 45n27, 61). Garland thinks that both monthly and annual commemorations of the dead took place 
(1985, 104), at which liquid offerings (wine, honey, oil, milk and/or water) and occasionally food were 
given to the deceased (110-115). 
282 Ekroth 2001, 36.  
 
92 
dedication was considered unremarkable; alternatively, the vessels found in 
archaeological contexts may have served as the containers for the food offerings or 
libations described in the literary sources. 
Prayer and silence 
The prayers offered at roadside religious spaces reflect a diverse range from 
casual greetings to heartfelt pleas.  A mentioned above (pp. 78-79), some roadside 
religious spaces appear to have required at least a short, spoken acknowledgment of the 
god from passersby.  This habitual acknowledgement may not have necessarily expressed 
particular wishes or needs, but rather maintained the relationship between an individual 
and a divinity.  For example, Sostratos, in Menander’s Dyskolos, indicates that he 
habitually prays to Pan when he passes by the shrine (T073, c. 316 BCE): “I always pray 
(προσεύχομαι) to you as I go past." The statement suggests that the greeting of the god 
is not a single occurrence, but that short greetings would have been common.  
Urgent requests were also addressed to roadside gods, including concerns about 
family, travel, love, and protection. In Aristophanes’ Wasps, Bdelykleon invokes 
“Agyieus Apollo, lord, master, and neighbor” to help with his difficult father (T021, 422 
BCE).283 Pan Enodios is prayed to in Himerius’s Oration 36 for a safe journey (T054, 
fourth century CE).  In Julian’s Epistle 54 (T062, c. 362 CE), both male and female gods 
of the road are called upon: “I have invoked for you the blessing of Enodia and Enodios.”  
In Theocritus’s fourth epigram (T127, third century BCE), the roadside shrine is a 
simple one with natural features, a plain statue, and an unadorned fence, but the god there 
                                                
283 A similar spatial relationship between a god (Hermes) and a doorway (and a similar personal 




is powerful enough to help the speaker with matters of love: “pray to lovely Priapos that I 
get over my love and desire for Daphnis.” In Theophrastus’s second Idyll (T128, third 
century BCE), Simaetha uses a spell cast at a crossroads to cause a man to once again fall 
in love with her.  
In Sophocles’ Antigone (T118, fifth century BCE), the messenger reports to 
Eurydice that the proper prayers and rituals are conducted over the body of her son 
Polynices: “having prayed (αἰτέω) that the goddess Ennodia / and Pluto hold back [their] 
anger in mercy, / having washed [the body of Polynices] with purifying water, / we 
burned what was left in fresh-plucked branches.” Ennodia, in this situation, likely refers 
to Hekate, in her association with the underworld. 
Mary Depew argues that “no prayer is complete without a sacrifice or an 
offering,”284 but the evidence from the literary testimonia suggests there could be a range 
of ways of communicating with divinities.  These examples suggest that there was a wide 
range of prayers offered at roadside religious spaces, from simple greetings to deeply 
personal entreaties about love and death.  At times, the vocalization of a prayer might 
have been important for the efficacy of a libation or sacrifice,285 but simple invocations or 
ritual gestures also might have been ways of interacting with the divine. The passage 
from Oedipus at Kolonos (T119, 401 BCE) also shows that silence at certain shrines was 
required.  When the stranger finds Oedipus in the grove of the Eumenides, he asks him 
not to name the goddesses, not to sit within the grove, and not to speak.  While this 
                                                
284 Depew 1997, 250. 
285 Montiglio 2000, 10. Montiglio believes that the spoken words directed the god’s attention to the speaker. 
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request probably reflects the specific nature of this shrine to the Eumenides,286 it is likely 
that other shrines or rituals required ritual silence.287  
Navigation 
Given their proximity to roads, some roadside religious spaces served additionally 
as waymarkers, which were a necessity for those traveling through unfamiliar territory. 
Some sites, such as the Herms in the Athenian Agora, were named as topographical 
markers (for example, Ath. 9.402e-f [T030, second–third century CE], Xen. Eq. Mag. 3.2 
[T136, fifth–fourth century BCE]). The Altar of the Twelve Gods in the Athenian Agora 
(S020) was the point of reference for distances in Attica: Herodotus (T051, fifth century 
BCE) states that the road between Heliopolis and the coast was approximately same 
length as the road between the Altar of the Twelve Gods and the Temple of Olympian 
Zeus at Pisa (Olympia).288  
The Hipparchan herms provided information about distances between the center 
of Athens, presumably the Altar of the Twelve Gods (S020), and the Attic countryside. 
As described in the Hipparchos (T112, fifth century BCE), Hipparchos set up herms in 
the countryside and inscribed maxims on them that were meant to reflect his own 
wisdom; the purpose of the markers was as much to provide location information as to 
serve as platforms for his sayings. An inscription (I003), thought to be an example of a 
Hipparchan herm, was discovered near Koropi and is discussed in Chapter 6 (pp. 255-
                                                
286 Montiglio 2000, 11. The Eumenides’ name was not spoken lightly, as invoking it might bring forward 
the curses that they controlled (Montiglio 2000, 40-41).  
287 For example, the sacred law of Andania (55 CE), lines 39-41 indicate that silence was necessary during 
the sacrifices and Mysteries.  See Gawlinski 2012, 73. 
288 Strassler 2008, 119n2.7.2a. Robert B. Strassler notes that the lengths of these two roads actually vary by 
some 55 miles. 
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257).289 Hipparchan herms were not alone in providing wayfinding information: an image 
of Hermes in Anth. Pal. 16.254 (T009, date unknown) tells the reader that offerings of 
stone do not deserve much appreciation, but it does provide directions to a nearby water 
source: “there are seven stadia more to Goat Fountain.” 
The god Hermes also seems to take an interest in how humans offer directional 
help. In Theocritus’s twenty-fifth Idyll (T129, fourth-third centuries BCE), the reader is 
dropped into the story just as a plowman from the farm of Augeus is answering a 
question from Herakles.290 The plowman says: “Telling this for you, stranger, I will speak 
as long as you ask, / standing in awe of the terrible vengeance of Hermes Enodios: / for 
they say that he is the most greatly angered of the heavenly ones, / if some traveler 
refuses one who needs to know the way.” The protection of travelers by Hermes Enodios 
corresponds to the protection of goods by Enodia in Plato’s Laws (T096, fourth century 
BCE, p. 101). 
Relaxation 
In addition to providing navigational information, roadside religious spaces 
offered opportunities for relaxation and access to water.  In an epigram by Anyte (T013, 
fourth century BCE), a herm states that his shrine offers “rest from travel to weary men” 
at a shady spring. In the shrine described in Anth. Pal. 10.12 (T007, after the fourth 
century BCE), travelers are invited to enter an idyllic area that contains an image of 
Hermes Enodios and to find rest, water, and shade.  The god in Anth. Pal. 16.227 (T008, 
                                                
289 See also a fragment of Philochoros (third-fourth century BCE), quoted in the Suda (T126, tenth century 
CE). 
290 The completeness of this idyll and even its attribution to Theocritus has been questioned.  For a thorough 
account of the work, the controversy surrounding it, and its approach to story of the cleaning of the Augean 
stables, see Linforth 1947. 
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after the fourth century BCE) also encourages travelers to rest: the burning heat and 
weary limbs evoke travel in the summer in Greece, when shade is not easily available. In 
such unpleasant conditions, a small shrine such as this one might well seem a religious 
experience: 
Throw yourself down here, traveler, on the green meadow and rest your soft 
limbs from [their] wretched beating; and here, where the pine, moving with the 
western breeze, beguiles you, listening to the song of the cicadas, the shepherd 
likewise on the mountains, whistling at noon near the fountain under the leafy 
plane tree.  Thus, having escaped the burning heat of the late summer dog-star, 
you will cross the hill.  Listen to this idea that Hermes offers. 
Protection 
Roadside religious spaces also had protective functions, as they were spaces in 
which individuals could seek purification, ward off future evil, or perform supplication.  
Purification was a serious concern of both the state and individuals, and several passages 
indicate that a proper location for dealing with impure material or individuals was the 
crossroads. Theophrastus’s Superstitious Man (T132, fourth–third century BCE) wants 
purification after a chance encounter with an unsafe (polluted?) person at a crossroads: 
“After he notices someone at the crossroads wreathed in garlic,291 he goes away, takes a 
shower, summons a priestess, and orders a deluxe purification by squill or puppy.” The 
purificatory items that the Superstitious Man uses for this occasion are the squill (sea 
onion)292 or a dog, an animal closely associated with Hekate. 
                                                
291 Perhaps the Superstitious Man encounters someone taking something from the meals offered to Hekate, 
an action associated primarily with people in poverty (T016). See Diggle 2004, 371-372; Jebb 1909, 146-
147. 
292 The squill was used frequently for purification rituals. Likely because it causes a sting when it touches 
the skin, the squill was used to whip individuals and images of gods.  See Bremmer 1983, 309–310.  
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A fragment from Demoi,293 a play by Eupolis, helps to illuminate the practice of 
dealing with polluted items, and even people, at the crossroads (T049, fifth century 
BCE). The play centers on the return from the underworld of several important leaders 
from Athenian history—Solon, Miltiades, Aristeides, and Pericles—and likely contains a 
contest among the four. The fragment, which is quoted in a discussion of polluted 
items in Harpocration’s Lexeis, describes the practice of ridding the city of polluted 
objects and individuals at the crossroads through a burning ritual.  
The placement of the tainted individual at the crossroads and the ritual removal of 
the pollution with fire is reminiscent of the discussion in Plato’s Laws about a theoretical 
purification ritual that would rid the city of the corpse of a person convicted of 
unpardoned kinship homicide (T095, fourth century BCE): "The officers of the judges 
and archons having killed him and having thrown him out naked at a certain crossroads 
outside the city, all the archons, acting on behalf of the whole city, each one will take a 
stone and cast it on the head of the corpse, and purify the whole city; and after this they 
shall carry it to the borders of the land and cast [it] out unburied, according to law.” This 
very detailed process involved execution, removal of the corpse outside the city to a 
crossroads, purificatory stoning,294 and a second removal of the body beyond the borders 
of the city, where it was left unburied by the community. While there is no evidence that 
                                                
293 Storey 2003, 66. This play, dated between approximately 417 and 411 BCE, is preserved only in a very 
fragmentary form, but appears to have been well known in antiquity. The chorus was represented by the 
demes, either as individual demes or as a group of general citizens. 
294 Trevor J. Saunders writes that “presumably the pollution is transferred to the stone and swept away with 
the detritus. … We have here a purification that is fundamentally of the same kind as those specified in 
other forms of homicide; but as the whole state is affected by voluntary murder of a blood relative, the rite 
needs to be not only very public but peculiarly solemn and thoroughgoing” (1991, 242). The punishment 
for homicide in Classical Athens was death or exile (MacDowell 1978, 119-120).  
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this detailed procedure was practiced in reality in Athens, Edward Harris notes that 
pollution was a real, serious, lasting concern in homicide cases.295 
The removal of pollution or bad luck by stoning may be reflected in a fragment of 
Xanthus (T040, fifth century BCE) from the definition of hermaion (“windfall”) from the 
Etymologicum magnum. The definition of hermaion notes the killing of Argos by Hermes 
(which earned the god the epithet Argeiphontes) and includes the account of Hermes’ 
purification and acquittal for the murder by the gods through the casting of votive 
pebbles.  In this account, the stones are used both to purify and—as in Athenian 
lawcourts—to vote on the charges.296  
The ritual casting of stones is reminiscent of another roadside religious activity: 
namely, the use of stones as a way to remove more minor religious pollution, as in 
Theophrastus’s Superstitious Man (T130, fourth–third century BCE) or Philemon’s 
fragment 6 (T078, fourth–third century BCE). Theophrastus’s Superstitious Man seems 
deeply anxious about ritual pollution and appears especially wary when leaving home or 
walking along roads. His fear reflects the understanding that omens upon crossing a 
threshold and chance encounters on roadways were especially significant (p. 41).297 For 
example, if a weasel (γαλῆ), noted in several ancient sources as being an ominous sign or 
an indication of bad luck,298 runs across the Superstitious Man’s path, he does not move 
until someone else has come between him and the animal, or he has thrown three stones 
                                                
295 Harris 2015, 11, 22. 
296 Pebbles were used for voting in Athenian lawcourts until sometime after 405 BCE; see Boegehold 1995, 
28.  This interpretation of the passage is supported by a very similar passage from the Athenian historian 
Anticlides, which is included in a scholiast’s comment on FGrH 140 F19.  The passage recounts that 
Hermes is the first of the gods to be tainted by death and that the other gods put him to trial: “They wanted 
both to remove this stain from their presence and acquit the god of murder: agitated as they were, they 
threw their voting pebbles at Hermes, so that a pile of stones grew at his feet” (Burkert 1983, 165).  This 
may be linked with the practice of placing stones around herms (p. 85). 
297 Diggle 2004, 354.  
298 Diggle 2004, 354-355. 
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across the road (T130, fourth–third century BCE). The second response, to throw three 
stones across the road, may have removed evil or transferred bad luck elsewhere.299 As in 
this example, the Superstitious Man’s rituals for counteracting pollution or dealing with 
the supernatural often come in groups of two or three actions.  While his actions 
individually might not be perceived as excessive, their accumulation and repetition create 
a sense of (humorous) compulsion.300   
A fragment of an unknown play attributed to Philemon (T078, fourth–third 
century BCE) presents another example of stone-throwing to help repel trouble.  In this 
passage, there is no indication of what has upset the speaker, but his action of throwing 
stones across a road appears to be protective: “Then how can I stop what's fated? Throw / 
three stones across the road, and hurry / for Athena's temple?” 
Aside from the throwing of stones, the literary evidence provides only a few clues 
about other purification rituals on roads or at crossroads.  In the Dialogues of the Dead 
(T065, second century CE), Diogenes hopes that Menippus will bring food to the 
underworld: “if he should find somewhere in the crossroads a left-out dinner of Hekate or 
an egg from a purification or anything of the sort.” Plutarch’s Quaestiones convivales 
(T104, second century CE) also confirms that the meals at the crossroads help to avert 
evil: “people [are] setting out suppers for Hekate and the ones that avert evil 
(ἀποτρόπαιοι).”  
                                                
299 Diggle 2004, 355; Jebb 1909, 141. This action might be analogous to modern actions that are thought to 
avert evil, such as knocking on wood or throwing salt over the left shoulder. 
300 Diggle 2004, 350.  
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Supplication (ἱκετεία, hiketeia, divine protection from harm) was practiced at 
roadside religious spaces (fig. 22), particularly altars.301 Herodotus indicates that the 
Plataeans had sat as suppliants at the Altar of the Twelve Gods in Athens (T052, fifth 
century BCE).  In the account of Oedipus and Antigone’s journey to Athens, Oedipus 
declares himself a suppliant in the roadside sacred grove of the Eumenides: “May they 
receive a suppliant graciously, for I shall never again leave this seat!” (T119, 401 BCE). 
Oedipus’s placement of himself in this shrine as a suppliant underscores the use of such 
places for refuge. Despite his disapproval of Oedipus’s presence, the stranger’s 
unwillingness to remove him from the grove suggests that the impetus to respect 
supplication was strong. Supplication at roadside religious sites may have been especially 
effective, since the location of the altars allowed the community to witness the proper or 
improper treatment of the suppliant.302 
In addition to protecting against current danger or bad luck, roadside religious 
spaces helped to ward off future danger.  An image of Hermes or Apollo Agyieus could 
be set up at an entranceway and serve as an “averter of evil before the gates” (T001, 
second century CE), as a “bracket god” or guardian before the door (T017, 388 BCE), or 
as a doorkeeper (T034, c. 190 CE). Plutarch says in Roman Questions (T106, second 
century CE) that sacrifices or offerings to Hekate can “avert and expiate evil.” 
Aristophanes’ fragment 266 (T124, fifth century BCE) from the Danaids may describe a 
protective talisman that was created by “bury[ing] the head of an ekinos (hedgehog, sea 
urchin, or squill) close under the front door hinges.”   
In addition to guarding entrances to houses, gods likewise could be guardians of 
                                                
301 Supplication at herms appears in Athenian vase painting (McNiven 2009, 319; Versnel 2011, 340).  The 
gesture associated with supplication was placing one’s hand on another’s chin, knees, or genitals (fig. 22). 
302 For supplication, see Parker 1983, 181-186. 
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roads and property.  In three epigrams (T063, third century BCE; T007, after the fourth 
century BCE; T010, date unknown), Hermes calls himself a guardian.  Likewise, in Anth. 
Pal. 16.261 (T064, third century BCE), Priapos is “a guardian beside both roads.” In the 
Laws (T096, fourth century BCE), Plato outlines the laws for those who steal objects left 
along a roadway:  
If someone, whether willingly or unwillingly, leaves any of his goods behind, he 
that happens on them shall leave them alone, believing that the goddess Ennodia 
guards them, as things dedicated to her divinity by the law. Should anyone, 
disobeying this rule and taking such things and carry them home, he being a 
slave and the article of small value, then the man who meets with him, being over 
thirty years old, shall whip him with many strokes; and if he is a free man, he 
shall seem treacherous and having no share in the laws and he shall in addition 
repay ten times the value of the article moved to the man who left it behind. 
 
In Plato’s ideal society, goods transported along roadways were considered sacred to the 
goddess.303 While humans are responsible for enacting the prescribed punishments, the 
protection of Ennodia applies to the belongings of everyone, regardless of social status. 
In reality, the laws for private theft in Athens required either the return of the object and a 
fine of twice the value of the object or payment of the value of the object plus the value 
of the object multiplied by two or ten.304  It is possible that Plato’s inclusion of a specific 
law about items left along roadways is an attempt to fill in a perceived gap in the 
Athenian law code.305   
                                                
303 The punishments for theft in Plato’s Laws are varied: for more general theft, such as theft along a 
roadway, Plato suggests repayment, imprisonment, beating (for slaves), or death (for citizens or officials 
caught stealing from public property); see Saunders 1991, 280-281. Plato would punish sacrilege or theft of 
valuable sacred objects (ἱεροσυλία) with the most seriousness and suggests branding, whipping, and 
expulsion of the corpse for foreigners and slaves, and death and expulsion of the corpse for citizens (see 
854D-855A). David Cohen notes that this crime is often discussed in proximity to other very serious 
offences, such as murder and treason (1983, 95). The reality of punishments for theft in Athens is difficult 
to determine, but Saunders argues that the punishment for sacrilege in Athens was death with no possibility 
of burial within the community (1991, 286-290).  
304 Saunders 1991, 292-293. 
305 Saunders argues that Plato’s laws on theft “both abridged and expanded the Athenian law, partly in order 
to rationalize and simplify, but chiefly under the guidance of a penology based on the psychology of the 




While many of the roadside religious space mentioned in the literary sources lack 
a definite location, Pausanias indicates that Attica was well populated with shrines of the 
gods within the demes and on the roads (T086, second century CE). In rural areas, 
roadside religious sites are described as pleasant and shaded enclosures with access to 
water and places for rest, offerings, or direction. Within urban environments, roadside 
shrines were located both in public areas—such as near city gates or at the entrances of 
religious precincts—and in neighborhoods. The rituals at and functions of roadside 
religious spaces appear to have been as diverse as the spaces themselves, including 
sacrifice and libation, dedications, prayer, and protection. The literary evidence provides 
confirmation of worship by a variety of individuals and highlights the varying times that 
worship was considered appropriate.  
Because even fictional texts stand in some connection to a lived reality, the 
literary sources about roadside religious spaces from the Classical period onwards reflect 
a level of continuity both in the underlying needs that rituals at roadside religious spaces 
addressed and also in the rituals performed there. The written sources bring us closer to 
the minds of individuals who interacted with these spaces and serve as a way to 





Chapter 4: Athenian Archaeological Evidence 
 
Introduction 
A working definition of “roadside religious space” needs to be specific enough to 
be meaningful but broad enough to account for the many and varied sites that lined Attic 
roads in antiquity. Ideally, all roadside religious spaces would have at least one edge 
defined by a road,306 or be constructed in the middle of a road, or—as in the case of the 
Altar of the Twelve Gods (S020)—be linked explicitly with the road network. 
Archaeological remains, however, are fragmentary, and the factors that establish 
proximity of a site to a road (for example, boundary walls or other clear demarcations of 
sacred space) are often incomplete, variable, or entirely missing; thus, some subjectivity 
is inherent in the identification of these spaces.  
One area of Athens where the border between roadside religious space and non-
roadside religious space becomes especially blurred is the Agora,307 an open space far 
different from the bounded streets in the majority of the urban center. Three sites in 
particular—the Crossroads Enclosure (S034), the altar base now under the Stoa of Attalos 
(S030), and the Eschara (S021)—are areas of worship that appear to have been accessed 
from the nearby roadways, but are located approximately 2 m., 6 m., and 10 m., 
respectively, from the nearest road.  Some may dispute the “roadside” nature of these 
                                                
306 A road is loosely defined as any path, stairway, or street that allows pedestrians and/or wheeled vehicles 
to move along it. In the selection of roadside religious spaces for this dissertation, at least one road that 
defines the edge of the religious space (or upon which the space is built) must be an integral, connected part 
of the road network and, therefore, should connect with other roads on both ends. 
307 Henceforth, “Agora” refers to the Classical Agora and “agora” to the as-yet-unexcavated Archaic city 
center, which was located east of the Acropolis (Camp 2001, 27; Robertson 1998, fig. 1). 
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monuments, but it seems an omission to exclude these spaces that are both easily 
accessible and highly visible from roadways. 
Accessibility and visibility are important factors to consider when addressing the 
day-to-day use of, and interaction with, roadside religious spaces and the many possible 
levels of religious participation.  Accessibility, in this case, can refer to both position (the 
ease with which at least one edge of the site could be accessed from the nearby roadway) 
and permission (the rules about entrance to the site).308  Factors that might help to 
determine the level of accessibility of the position of a site include differences in 
elevation and distance between the site and the road.  Rules about entrance can be 
understood from boundary stones, sacred laws, and the presence or absence of entrances.  
For example, the Hieron (S001) in the Athenian Agora had no entranceway, but its 
location at a junction of three roads made its exterior highly accessible to passersby.  
In most cases, those sites that were readily accessible from a roadway also were 
visible, at least in part.  The placement of roadside religious spaces allowed their 
exteriors to be seen, even if their interiors were hidden from view (for example, the 
northwestern part of the shrine of the Tritopatres [S010]). Both factors of visibility and 
accessibility, in turn, raise issues of the public nature of worship at these religious spaces.  
The archaeological evidence in Athens has currently yielded 33 roadside religious 
sites (see Appendix B), and this number surely is not complete. The discovery of roadside 
religious spaces is aided at times by urban development: as new roads and buildings are 
constructed, archaeologists are given the opportunity to investigate new areas of the 
ancient city. Many roadside religious spaces, aside from those discovered as part of the 
                                                
308 Some shrines do expressly prevent entrance, either because they do not have doorways (S001) or they 
have inscriptions that name them as abata (S010). 
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Agora and Kerameikos excavations, have been revealed during such rescue excavations. 
Construction activities, however, can also harm archaeological remains of roads and 
shrines.  Furthermore, Athenian neighborhoods, such as the Plaka, are culturally 
important in their own right, and land expropriation for excavations remains a difficult 
and contentious subject.309 Finally, as attested in the literary evidence and discussed in 
Chapter 3 (pp. 51-53), many roadside religious spaces were primarily constructed of 
natural materials (for example, rope, wood, or trees) and do not survive in the 
archaeological record.  
Geographical Information Systems Mapping 
I have mapped the roads and roadside religious spaces of Athens in ArcGIS 
alongside the most recent work of Ficuciello and Costaki (fig. 23).310 The accuracy of 
placement of sites on the map is dictated by three factors: the permissions granted by the 
Ministry of Culture, the accuracy of published information, and the conditions on the 
ground for the use of a Global Positioning System (GPS) device. The variation in 
evidence necessarily creates an uneven dataset in terms of accuracy, but does allow for 
overall visualization of the placement of the roadside religious sites in the Athenian 
cityscape.   
At the sites where I was granted permission to use a GPS device, the coordinates 
of a particular site were plotted and an automated ArcGIS tool, Mean Center, was used to 
create an approximate location for the center of all the GPS points. In such situations, the 
                                                
309 For a discussion of the process of expropriation of land in the 1920s for the Agora excavation, including 
the roles of the American School of Classical Studies, Greek archaeologists, the Greek and American 
governments, and the residents of the Theseio neighborhood, see Hamilakis 2013. 
310 Costaki 2006; Ficuciello 2008. While our understanding of the Athenian road network continues to 
change with new excavations in the city, the routes reflect the state of the publications available in 2014. 
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primary coordinates for the site are labeled “MeanCenter” in Appendix B. At the sites 
where I was able to take only one GPS coordinate because of site conditions (for 
example, the presence of overhanging trees or large buildings, backfilling, or construction 
on top of the site), one coordinate represents the site on the ArcGIS map. In such 
situations, the primary coordinates are labeled as “Center” in Appendix B. At those sites 
where taking GPS coordinates was impossible because of site conditions, satellite 
imagery and published maps were used to locate the site as accurately as possible. In 
these situations, the primary coordinates are labeled as “ApproxCenter” in Appendix B. 
Athenian Roadside Religious Sites 
This section presents the evidence for roadside religious sites within the 
Themistoclean city walls and the Kerameikos by period of construction and by area of 
Athens. Sites on the Acropolis slopes, in the Agora, and in the Kerameikos311 are 
considered first, followed by the sites clockwise around the city, from northern Athens 
(between the Dipylon Gate and Diochares Gate, fig. 24A), to southeastern Athens 
(between the Diochares Gate and the South Gate, fig. 24B), and finally to southwestern 
Athens (between the South Gate and the Dipylon Gate, fig. 24C).  Following a brief 
description of the archaeological phases of each site, the form and placement, divinities, 
worshippers, and rituals at the roadside religious spaces are discussed. 
                                                
311 The inclusion of the areas just outside the city walls is consistent with recent works on Athenian 
topography by Costaki and Ficuciello (Costaki 2006; Ficuciello 2008). City walls did create a physical 
divide between inside and outside the city, but the roads that went through gates allowed frequent and easy 
communication between the areas on both sides of the fortifications. 
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Archaic Period (c. 600-480 BCE) 
Because the form of Archaic Athens is not as well understood as the Classical and 
later periods of the city, contextualizing the many roadside shrines of the period is 
difficult. Most scholars think that a fortification wall surrounded some part of the Archaic 
Athenian center, but the matter remains unproven. Literary evidence (for example, Hdt. 
9.13; Andoc. 1.108; Thuc. 1.89.3, 1.93.2, 6.57) suggests that the presence of Archaic 
fortification walls was likely.  The lack of any material evidence makes the date of the 
walls highly conjectural, but one possibility is a construction date in the middle or second 
half of the sixth century BCE.312  Even more hypothetical is the course of the supposed 
Archaic city wall, which may have been “wheel shaped”313 and likely would have been 
significantly smaller than the Classical city wall, meaning that some sanctuaries within 
the Classical city center may originally have been extramural. Although not yet 
definitively identified archaeologically, the Archaic agora was likely located north and 
east of the Acropolis (fig. 25).314  
The rise to power of the Peisistratids in the mid-sixth century BCE led to 
significant changes to the city, including construction both on the Acropolis and in the 
area of the Agora, which was framed by three roads on the northeast, west, and south 
sides respectively (fig. 26). When the Agora was established, the houses in the area were 
torn down,315 and three structures marked the edges of the new city center: at the far 
southeast corner was a fountain house, at the southwest corner was Building F, and 
towards the northwest corner was the Altar of the Twelve Gods (S020). 
                                                
312 Theocharaki 2011, 74. 
313 Ficuciello 2008, 209; Theocharaki 2011, 74-75. 
314 There is no definitive evidence for a particular location, but the discovery of an inscription that names 
the Aglaurion (S048) at the east end of the Acropolis helps to place the Archaic agora in that area.  
315 Morgan 2010, 19. 
 
108 
  After the Peisistratids were overthrown in 510 BCE, the reforms of Cleisthenes 
(508/507 BCE) led to the construction of buildings that accommodated democratic 
governance (for example, the Bouleuterion, the Stoa Basileus, and the Pnyx) at the 
beginning of the fifth century BCE. On the Acropolis, construction began on the old 
temple of Athena and (later) on the Older Parthenon, and the entire sacred area was 
dotted with dedications.316 
While very little is known about Archaic residential neighborhoods, possible 
fortification walls, or even the precise location of the city center, the number of roadside 
religious spaces constructed during this period (at least 13) is greater than any other 
period considered in the dissertation, accounting for close to half of the Athenian sites.  
The majority of the roadside shrines from the Archaic period were located in the Agora 
and in southwestern Athens, and this clustering may correspond to a period of general 
development as the Agora was established as the urban center.  
Agora 
 Six roadside religious spaces have been excavated in the Agora from the Archaic 
period (fig. 27): the Hieron (S001), the Altar of the Twelve Gods (S020), the Eschara 
(S021), the Altar of Aphrodite Ourania (S023), the Altar of the Mother of the Gods 
(S022), and altar in front of the Stoa of Zeus (S018). The roadside religious sites in the 
Agora at this time were open-air constructions, all with an altar.  
                                                
316 Camp 2001, 42-43, 52. 
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The Hieron (S001) 
The Hieron is located in the southwest corner of the Agora at the junction of two 
main roads.317 Gerald V. Lalonde notes that the first phase of the history of this site is 
dated to seventh century BCE, when a small, stone, rectangular structure was constructed 
with its longer sides running roughly north-south.318 The rectangular construction may 
have been an altar associated with a large pit on the east and a smaller pit on the west, 
which may have been the “ash urns of early graves.”319  The early date of the site is 
provided by pottery fragments found near the rectangular feature, which range in date 
between the seventh and fifth centuries BCE.  
An Archaic funerary association with the Hieron is not surprising, given that parts 
of the Agora were used as a burial ground between the Late Bronze Age (c. 1600-1100 
BCE) and the first half of the seventh century BCE.320  If the rectangular structure from 
the seventh century BCE has been understood correctly, it was in this environment of 
burials and perhaps small settlements that the initial phase of the Hieron was constructed. 
In the sixth century BCE, the topography around the shrine changed dramatically; the 
Hieron in the Archaic period was then located at the edge of the emerging political center 
of the city.  
                                                
317 The Hieron was excavated by the American School of Classical Studies at Athens (ASCSA) in the 
1960s.  See Megaw 1966-1967, 4; Megaw 1967-1968, 5; Lalonde 1968; Thompson and Wycherley 1972, 
120-121; Camp and Mauzy 2010, 175-176. 
318 Lalonde 1968, 131. 
319 Thompson and Wycherley 1972, 120; Thompson 1968, 58-60. A shallow pit was discovered on the 
western side of the triangular space, along with at least 13 burials in a 30 m. radius.  The pit was not visible 
in 2012, although a part of the rectangular feature was visible. Lalonde supports the interpretation that the 
site may have funerary links (1968, 132). 
320 In the immediate area of the Hieron, excavators have located several Protogeometric (c. 1000-900 BCE), 
Early Geometric (c. 900-850 BCE), and Late Geometric (c. 800-700 BCE) burials, as well as Middle 
Geometric (c. 850-800 BCE), Late Geometric (c. 800-700 BCE), and Protoattic (c. 700-600 BCE) wells: 
see Camp 1986, fig. 11. A cemetery that is dated between the eighth and sixth centuries BCE and located 
north of the Hieron appears to have been marked as a sacred space until the second century CE.  See Camp 
and Mauzy 2010, 51. 
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By the Archaic period, the Hieron sat at a central intersection of the urban road 
network. In both the Archaic and Classical periods, the site was placed at a central 
location, where an east-west road and north-south road joined.  Both these roads mark 
important edges of the Agora: the former defined the southern part of the west side of the 
Agora and the latter delimited the entirety of the boundary of the Agora on the south.  At 
the end of the sixth century BCE, the vulnerability of the sacred land to encroachment 
from the roads that surrounded it likely led to the placement of a horos (boundary stone, 
found in situ) on the north side of the sacred space (IG I³ 1075, I004, fig. 28). Similar 
horoi may have been placed along the east and southwest walls of the Hieron as well,321 
although only one cutting by the northwest wall is now extant.  
There was significant deposition of artifacts, but no building activity, at the shrine 
until the middle of the fifth century BCE.  A renovation of the Hieron took place in the 
last three decades of the fifth century BCE, when the floor of the Hieron was covered 
with a clay surface and 1 m. limestone walls were constructed to form a triangular 
enclosure around the rectangular structure (fig. 29).322  Only small parts of the triangular 
boundary wall are preserved today, primarily on the north side (fig. 30), but the angles of 
the blocks in the west and east walls suggest that they would meet approximately 4 m. 
south of the southeast corner of the rectangular structure.323  The extant boundary walls 
are made of trimmed large and small limestone blocks, creating a “stack work” design. 
The upper surfaces of the preserved blocks are finished with a hammer, indicating that 
                                                
321 Thompson and Wycherley 1972, 120, 120n18. 
322 Lalonde 1968, 129, 131. 
323 It is possible that a doorway allowed entrance to the Hieron through either the eastern or western walls; 
however, no evidence of a threshold block has been found.  If the space was inaccessible (Lalonde 1968, 
126), the deposition of dedications must have taken place on the street. 
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they would have stood around 1 m. tall and would have allowed easy viewing inside the 
Hieron.  
The construction of the triangular walls of the shrine and the placement of a curb 
stone north of the Hieron324 may have corresponded to a period of intensive building in 
Athens that was spurred on by increased Athenian coffers and an interest in emphasizing 
the relationship between the city and its gods and heroes. Alternatively, the erection of 
walls around 430 BCE may have been linked either with the plague of the same year or 
with the need to protect the sacred space from refugees fleeing the Peloponnesian War.  
During the late fifth century BCE, the ground level outside the Hieron rose dramatically 
and both the boundary stone and the curb stone farther to the north were worn by traffic, 
suggesting that the road level also rose significantly.325    
By the early fourth century BCE, a cobblestone road covered the boundary 
marker,326 and a wall of Acropolis limestone on a conglomerate foundation was added to 
the northern part of the Hieron and extended 11 m. east to join with the walls of another 
building.327 A gap in the middle of this eastern extension may have been an opening, 
perhaps for a propylon.328  Pottery sherds indicate that the walls of the Hieron were 
visible—and that the site was used—into the Roman period.329  
                                                
324 Costaki 2006, 310.  The curbstone forced traffic to move north. 
325 Lalonde 1968, 132. The elevation change may have come about because of deposition of offerings or 
refuse left by refugees: Thucydides (2.17.1) writes that those residents of Attica unfortunate enough not to 
have friends and relatives to stay with during the Peloponnesian War lived in the shrines and the heroa (τὰ 
ἱερὰ καὶ τὰ ἡρῷα).  
326 Lalonde 1968, 128. 
327 Lalonde 1968, 133. 
328 Lalonde 1968, 133. 
329 Lalonde 1968, 123. 
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Altar of the Mother of the Gods (S022) 
To the north of the Hieron along the road that borders the Agora on the west, the 
limestone Altar of the Mother of the Gods330 (c. 2.4 x 5.5 m.) was constructed in the 
center of the road immediately east of the Archaic shrine of the Mother of the Gods.331  
The altar was rebuilt in red conglomerate at the same location during the second century 
BCE (fig. 31).  The altar is mentioned in one literary source (T004): Aeschines describes 
in Against Timarchos how Pittalakos seated himself on the altar in an attempt to get 
justice for harm done to him by Hegesandrus and Timarchos.  
Altar near the Stoa of Zeus (S018) 
 The altar (3.65 x c. 1.22 m.) appears to have been built in the last quarter of the 
sixth century BCE to judge from the presence of the cuttings for a structure that was 
approximately the same size.  These cuttings are located about 25 m. east of a base, 
another cutting, and two retaining walls, which together may have formed an Archaic 
shrine to Zeus that was later covered by the Stoa of Zeus Eleutherios (constructed c. 430-
420 BCE).332 Chips of Pentelic marble found in the area may indicate that parts of the 
Archaic altar were made of this material, and the presence of charcoal and ash in the 
vicinity point to sacrifice here.  While the altar and Archaic shrine may have suffered 
damage in the Persian War, the altar likely continued to be used until a remodeling in the 
second century BCE. The newer, much larger (13.25 x 7.2 m.) altar remained in the same 
position in the center of the road and incorporated some of the blocks used in the earlier 
                                                
330 The site was excavated by the ASCSA in 1931; see Agora excavation notebooks E VI and X. 
Descriptions of the altar can be found in Camp 1986, 91-94; Miller 1995, 142; Thompson 1966b, 177; 
Thompson and Wycherley 1972, 30-31. 
331 Camp 1986, 93. 
332 The altar was excavated in the 1930s by the ASCSA.  See Thompson 1937, 8-14; Thompson and 
Wycherley 1972, 96; Agora notebook H' XII. 
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altar (fig. 32).  There is no indication of when the altar ceased to be used, but the Stoa of 
Zeus Eleutherios—and likely anything that remained of the altar—was destroyed in the 
Herulian sack of 267 CE. 
Altar of Aphrodite Ourania (S023) 
The altar identified as honoring Aphrodite Ourania also is located in the 
northwestern corner of the Agora (fig. 33) at the intersection of three roads: the 
Panathenaic Way, a road leading towards the so-called Hippiades Gate, and a third road 
running along the western side of the Agora.333 Pottery fragments, the use of limestone, 
and the stratigraphic evidence from the area date the construction of the altar to the end of 
the sixth century BCE,334 and it appears to have been used until the Augustan period at 
least. Foundation blocks supported a blue-purple limestone platform (5.08 x 2.40 m.), on 
which were placed six Cycladic marble orthostates.335 The upper course of the altar is 
missing, but well-preserved pieces of a triangular block that adorned one of the shorter 
sides of the altar was found 26 m. to the south (fig. 34).336 
Within the first quarter of the fifth century BCE, the ground level rose, especially 
on the western side of the altar, and a compact surface of limestone chips was deposited 
there just before the Persian sack of Athens.337 The archaeological evidence suggests that 
the altar was damaged around 480 BCE: the upper parts of the altar were harmed and the 
southern pediment was broken; consequently, yellow limestone supports were added to 
                                                
333 The site was excavated in the early 1980s by the ASCSA.  See Edwards 1984; Shear Jr. 1984, 24-40; 
Reese 1989; Camp and Mauzy 2010, 102-103. An alternative identification, put forward by Massimo 
Osanna in 1992, suggests that the site was dedicated to Hermes Agoraios (Goette 2001, 80n102; Osanna 
1992). 
334 Shear Jr. 1984, 29-30. 
335 Shear Jr. 1984, 24-26. 
336 Shear Jr. 1984, 27. This triangular feature has a central palmette akroterion and shows traces of painted 
decoration (Shear Jr. 1984, 27, fig. 15a-b). 
337 T. Leslie Shear, Jr. suggests that the ground level was deliberately raised at this time (1984, 30).  
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strengthen the interior of the altar.338 During the next 50 years (before any renovation 
took place), the altar continued to be used, and ash and bones were collected within it, 
providing important evidence for sacrificial patterns at the site.339  No evidence can 
exclude or confirm the existence of a boundary wall at this site during the Classical 
period.340 No remains of a Classical temple have been identified, but the statement of 
Pausanias (T080) that the shrine contained a Parian marble statue of Aphrodite Ourania 
by Pheidias suggests that the site may have contained a building.341  Sometime in the 
Augustan period, a prostyle temple was built 2.2 m. north of the altar.342 
The Altar of the Twelve Gods (S020) 
 The Altar of the Twelve Gods is located in the north part of the Agora, just west 
of the Panathenaic Way and near a major intersection (fig. 35).343  The altar, identified by 
the Leagros base (I006), was placed in the public square, but was inextricably linked with 
roadways—not only because of its proximity to several major roads, but also because of 
its role as the starting point from which measurements of distance along Attic roads were 
made.344 
The first phase of the site (fig. 36) has been dated to the last quarter of the sixth 
century BCE. The date of the construction of the altar is supported by Herodotus 2.7.1 
                                                
338 Shear Jr. 1984, 32. 
339 Shear Jr. 1984, 32. The deposition of ash may have occurred through gradual accumulation during 
sacrificial rituals, or may have happened during the renovation of the altar, when ash and bones were 
shoveled into the monument as a fill.   
340 Shear Jr. 1984, 32-33. A wall of limestone blocks has been identified near the altar, but there is no 
evidence that the two were related. 
341 Camp and Mauzy 2010, 103. 
342 Shear Jr. 1984, 33-37. 
343 This site was excavated by the German Archaeological Institute (DAI) in 1891 and then by the ASCSA 
in 1934 and 1946. Excavation in and around this site by the Greek Ministry of Culture continued in 2011. 
Part of the site is hidden under the Athens-Peiraieus railway line. 
344 See Hdt. 2.7.1 (T051) and IG I³ 1092 (I011), excavated on the Athenian Acropolis, which states “[The 
city] set me up, a genuine monument for mortal men / … to mark the distance by foot … the halfway 
point? /  towards the Altar of the Twelve Gods / is 46? stades from the harbor.”   
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and 6.108.4 (T051, T052) and Thucydides 6.54.6-7 (T135).345 The altar had 28 posts set 
into a 9.35 x 9.85 m. sill, which itself rested directly on the soil of the Agora. The posts 
and slabs that surrounded the shrine in this phase are no longer extant, but rectangular 
cuttings and dowel holes for the anchoring of slabs are still visible.346 The excavators 
have hypothesized entrances to the altar on the east and west sides.347  
In the second phase of the altar, a 9.05 x 9.86 m. grey limestone sill was placed at 
a slightly different angle on top of the earlier sill, and entrances were located on the 
eastern and western sides.348 Indications of postholes were present in the later sill, which 
likely held marble panels.  At this time, the orthostate slabs were fastened only to the 
fence posts, rather than to the sill; however, in the areas where there would likely be 
greater stress on the structure, such as at the corners and near the entrances, the slabs of 
the altar were also doweled into the sill itself.349 No remains of the sacrificial altar have 
been found from the second phase.350  The excavators place the rebuilding in the last third 
                                                
345 Crosby 1949, 99-100.  
346 During this first phase, the orthostate slabs were doweled to the posts and set into sockets in the sill 
(Crosby 1949, 86). 
347 Thompson and Wycherley 1972, fig. 33. 
348 Crosby 1949, 89-91. The posts measured approximately 0.295 x 0.21 m., and cuttings in the sill indicate 
that the orthostates were about 0.08 m. wide and approximately 0.955 m. long (Crosby 1949, 91). The 
presence of thin orthostate blocks that likely were made of marble, the irregularity in the spacing of the 
fence posts, and the importance of the altar leads Thompson  to advocate for a reconstruction offered by 
Heinz Götze (1952a, 56, 58, 60). Götze’s “Three-Figure Reliefs,” known only in Roman-era work but 
perhaps dated originally to the end of the fifth century BCE (Ridgway 1981, 208), would fit both the 
dimensions of the second phase of the altar and also the use of the space (Thompson 1952a, 60- 69). The 
slabs show Orpheus and Eurydice accompanied by Hermes; the daughters of Pelius; Theseus, Perithoos, 
and Herakles in the underworld; and Herakles in the Garden of the Hesperides. The connection between the 
reliefs and the Altar have not gone unquestioned (Ridgway 1981, 206-210). 
349 Crosby 1949, 88. Thompson writes, “The socketed posts, as recorded by the surviving sill, are those at 
the southwest and southeast corners of the peribolos, at the south side of the west entrance, in the second 
and third positions from the south on the east side and in the second position from the east on the south 
side” (1952a, 54-55). 
350 Thompson and Wycherley 1972, 134. 
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of the fifth century BCE and suggest that renovation was needed because of damage 
suffered to the Agora during the Persian sack.351   
Laura Gadbery, working with the ceramic evidence from the area, suggests a 
different chronology for the altar. She concurs that the first phase of the altar was built 
during the Peisistratid period, and then—in the last third of the fifth century BCE—the 
altar was renovated in the Agora with many of the same structural elements.352  She 
asserts that the second phase of the altar, built primarily in grey limestone, was 
constructed in the third quarter of the fourth century BCE, at a date later than in the 
traditional interpretation.353 For the purposes of this dissertation, both interpretations 
place the construction date of the Altar of the Twelve Gods in the Archaic period and—
without additional excavation and study—the exact chronology of the Altar remains 
unclear. 
Large pits, some even a meter in diameter, were discovered south and west of the 
Altar of the Twelve Gods (fig. 37).354 The excavators argue that the pits may date from as 
early as the fourth century BCE and that they served “for the planting of trees, 
presumably the olives and laurels of Statius’s description” (T121, c. 90-100 CE).355 If 
these were planting pits, trees would have obscured the direct views of the altar from 
nearby roads, but their presence would draw attention in another way: the trees could 
attract the eyes of visitors to the Agora in search of shade or protection from the 
elements. It is clear that the interpretation of the pits has been guided by the conflation of 
                                                
351 Thompson and Wycherley 1972, 133-134.  
352 Gadbery 1992, 466. 
353 Gadbery 1992, 483. If Gadbery is correct and the second phase of the altar does date in the third quarter 
of the fourth century BCE, the Three-Figure Reliefs do not make a good stylistic match with the period and 
should be removed from the reconstruction of the Altar (Gadbery 1992, 483). 
354 Thompson and Wycherley 1972, 135. See Crosby 1949, pl. 12.11. 
355 Thompson 1952a, 50.  
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the Altar of the Twelve Gods and the Altar of Pity (p. 133).  Since it is unlikely that these 
altars are one and the same, Gadbery’s assertion that the pits were part of landscaping 
around the Altar in the fourth century BCE may be more accurate.356  
The remains of the Altar were excavated under a fill dated to the second and third 
centuries CE, which confirms that the altar continued to be used until it was destroyed 
during357—or purposefully dismantled just after358—the Herulian attack on Athens.  
Eschara (S021) 
The so-called Eschara, or hearth, is located 0.8 m. southwest of the Altar of the 
Twelve Gods (S020) in the northern part of the Agora, and these two monuments share 
the same orientation.359  The remains of the Eschara were backfilled and, consequently, 
are not visible today.  The construction of the Eschara tentatively is dated to the late sixth 
century BCE, and use of the site appears to have continued until the late fourth century 
BCE.360 No finds are published from this site, although Gadbery does mention that a few 
sherds were found, the most diagnostic of which was a Corinthian skyphos that may date 
to the sixth century BCE.361 
                                                
356 Gadbery 1992, 478-481. 
357 Crosby 1949, 99. 
358 Thompson 1952a, 56. 
359 Since the Eschara is no longer visible, it is difficult to assess the exact distance between the eastern edge 
of the shrine and the western edge of the Panathenaic Way.  An estimate is 10-15 m. The site was 
excavated in 1952 by the ASCSA.  See Thompson and Wycherley 1972, 132; Thompson 1953a, 43-46; 
Gadbery 1992, 467-468; Thompson 1953b, 24; Camp and Mauzy 2010, 90. Accounts of the excavation of 
this site can be found in Agora notebook H VI, X. The Eschara is occasionally referred to as Monument A-
1, Monument A-2, and Monument B. 
360 Thompson 1953b, 24. The date of the Eschara primarily comes from unpublished pottery and its 
similarity in form and orientation to the nearby Altar of the Twelve Gods (S020) (Thompson 1953b, 24; 
Thompson and Wycherley 1972, 132). Gadbery casts doubt on some of the assumptions used to date the 
Eschara, but no definitive date can be posited until the site and finds are officially published (1992, 467-
470). 
361 Gadbery 1992, 467. 
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The Eschara consisted of a fieldstone altar (c. 3.77 x 1.76 m.) set low to the 
ground and oriented northwest-southeast (fig. 38), paving stones, and a stone fence. An 
area (c. 7.5 x 5.3 m.) of yellow limestone paving stones were fitted around the altar, and 
there was a sill with a series of cuttings, which suggests that limestone orthostate blocks 
may have enclosed this shrine.362 Two gaps in the cuttings mark the spaces where 
entranceways (approximately 1.5 m. wide) were located on the northeast and southwest 
sides.  Cuttings by the eastern entrance indicate that a double door opened inwards 
towards the altar, and these entrances may have been covered.363 Late Roman buildings 
and an exedra built over this site have damaged the existing archaeological evidence.  
Kerameikos 
In the Archaic period, the Kerameikos (figs. 39 and 40) was the primary burial 
ground for the city364 and contained three important roads: the Sacred Way to Eleusis, the 
road to the Academy, and the Street of Tombs to the Peiraieus.  
Shrine of the Tritopatres (S010)   
 The trapezoidal (almost triangular) shrine for the Tritopatres lies west of the 
Eridanos River within the Kerameikos (fig. 41).365  The site is bordered on the northeast 
by the Sacred Way, by the Street of Tombs on the southwest, and by a small cross street 
on the west.  Not only did the shrine stand in the intersection of these three roads, but also 
                                                
362 Thompson 1953a, 44. Fragments of orthostate blocks that may have been associated with the Eschara 
have been found (Thompson and Wycherley 1972, 132). 
363 Thompson 1953a, 44-45. A similar entrance may have existed on the western side. 
364 Knigge 1991, 24-34. 
365 The shrine of the Tritopatres was excavated by the DAI in 1910, between 1959 and 1960, and most 
recently was restudied in the 2000s.  See Stroszeck 2010; Brueckner 1910, 102-105; Knigge 1991, 103-
105; Robertson 2010, 155-184; Jameson, Jordan, and Kotansky 1993, 107-110. 
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it was situated immediately northwest and southwest of bridges that crossed the Eridanos 
River.366  
 At the time of its construction in the sixth century BCE,367 the shrine was 
surrounded by three large tumuli,368 as well as burials and shaft graves of the seventh and 
sixth centuries BCE.369 During the fourth century BCE, when the shrine ceased to be 
used, tombs lined the roads north and northwest of the shrine, another triangular shrine 
was located to the south (S024), and a funerary area, primarily dedicated to children, was 
located to the south and west of the site.370 
A late Archaic inscription (IG I³ 1067, I001) on a light blue polygonal boulder, 
and now in the south boundary wall, served as the marker of the Shrine of the Tritopatres 
and provides the date for the first phase of the shrine.371 In the last quarter of the fifth 
century BCE, a polygonal limestone boundary wall topped with mudbrick enclosed the 
shrine.372 The discovery of ostraka that date to 439 BCE under the boundary wall has 
provided the terminus post quem for the construction of the temenos wall.373 The 
                                                
366 Knigge 1991, 150-151. Originally, a bridge across the Eridanos River was located east of the shrine of 
the Tritopatres, and anyone approaching from the east crossed the river and immediately faced the 
southeastern part of the shrine. In the second half of the fourth century BCE, the bridge was moved farther 
north along the river, so that it brought individuals onto the Sacred Way by the north corner of the site. 
367 This site appears to have been used at least between the sixth and fourth centuries BCE on the basis of 
inscriptions and ostraka.   
368 The shrine is near the tumuli are the South Hill, the Round Structure, and the Tumulus (15).  The South 
Hill was first a grave mound that was dated to the third quarter of the sixth century BCE.  At the end of the 
sixth century, the area was dug with the graves of hundreds of individuals, many of them children (Knigge 
1991, 101-3). The Round Structure was a grave mound that received burials and offerings between the 
seventh century and the fifth century BCE (Knigge 1991, 96).  The Tumulus 15 was built over burials of 
the eighth to sixth centuries BCE, and burials continued at the location into the fifth century BCE (Knigge 
105-107). 
369 Stroszeck 2010, 57. 
370 Stroszeck 2010, 58. 
371 Stroszeck 2010, 58. 
372 Stroszeck 2010, 61. As of 2010, the southern wall of the enclosure stood to a height of 1.33 m. and the 
northern wall stood at 1.32 m.  Jutta Stroszeck estimates that the boundary walls (with the mudbrick partly 
visible in the early twentieth century) would have been taller than a person. See Stroszeck 2010, 61-63. 
373 Stroszeck 2010, 67. 
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sanctuary was accessed through a door in the northern part of the west wall.374 Two floor 
layers of beaten earth were excavated within the walled area, one dating to the end of the 
fifth century BCE and the other to the fourth century BCE.375  
At the end of the fifth century, two inscriptions (IG I³ 1066A-B, I012) were 
placed in the north and south walls of the shrine.  They state that the area is an abaton 
(ℎόρος ∶ ℎιερο̑ / Τριτοπατρέον. / ℎάβατον).376 These horoi provide evidence for a time 
when entrance to the site was restricted, perhaps during the Peloponnesian War when 
residents of Attica sought refuge near Athens.377  The boundary wall separated the 
northwestern part of the shrine from the southeastern, unpaved part, which may have 
been set off from the nearby streets by a boundary made of perishable materials, such as a 
rope fence.378 The placement of a third boundary stone (IG I3 1066C, I012), located some 
17.5 m. southeast of the walled area, gives the impression that the sacred space tapered to 
fit inside the crossroads.379 
In the third phase of the shrine, during the fourth century BCE, the western 
doorway of the site was filled in, and a new entrance was constructed in the western 
wall.380  By the end of the fourth century BCE, the entire area was covered with sand and 
abandoned, perhaps as a result of the construction of the nearby proteichisma.381   
                                                
374 Stroszeck 2010, 62. 
375 Stroszeck 2010, 64. 
376 Stroszeck 2010, 58. 
377 Stroszeck 2010, 68. 
378 Stroszeck 2010, 64. 
379 Stroszeck 2010, 58-59. 
380 Stroszeck 2010, 68. 
381 Stroszeck 2010, 68-69. The proteichisma, built in the second half of the fifth century BCE and parallel to 
the city walls, provided an extra line of defense for the city, and its effectiveness was enhanced by its 




The southern slopes of the Acropolis and the area east toward the Ilissos River 
(fig. 42) show evidence for settlement and is thought to be near the Archaic city center. 
While residential areas have been identified on the south slope of the Acropolis, the full 
extent of settlement in the region is difficult to determine from the scattered excavations. 
Naiskos southeast of the Sanctuary of Dionysos (S014)  
The naiskos southeast of the Sanctuary of Dionysos lies just below the southern 
slope of the Acropolis. It was located at the junction of three major roads (fig. 43): one 
approaching from the southwest, one approaching from the east and passing in front of 
the (later) boundary wall of the Sanctuary of Dionysos,382 and one approaching from the 
south.383  
 The naiskos had an entranceway on the southeast, facing the intersection.  The 
building has external dimensions of approximately 2.26 m. square and internal 
dimensions of 1.85 x 1.45 m (fig. 44). Petros G. Kalligas believes that two small cuttings 
in the floor of the cella would have been for grilles or doors to secure the building.384 
During the fourth century BCE, the theater of Dionysos was monumentalized in stone, a 
large stoa south of the orchestra was constructed, and a newer temple of Dionysos was 
built.  At this time, a boundary wall was built to define the edges of the Sanctuary of 
Dionysos, but it abruptly changed course to avoid the walls of the naiskos;385 therefore, 
                                                
382 This street is one of the earliest in the area (perhaps as early as the Mycenaean period) and may have 
linked the area of the Olympeion with the south slope of the Acropolis.  See Costaki 2006, II.21. 
383 The site was excavated by Petros G. Kalligas for the Greek Archaeological Service in 1951 (1963, 16) 
and remains visible today on the south slope of the Acropolis.  See Costaki 2006, 368; Costaki 2008, 156; 
Ficuciello 2008, 87-88; Greco 2010a, 166; Parlama and Stampolidis 2001, 32-33; Travlos 1971, figs. 202, 
678.  
384 Kalligas 1963, 16. In 2012, the cuttings were not visible. 
385 Kalligas 1963, 16; Kalligas 1994, 27. 
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the construction of the naiskos is assumed to have preceded the construction of the 
boundary walls of the Sanctuary of Dionysos.386  
Shrine of Nymphe (S002) 
 The Shrine of Nymphe, located on the lower south slope of the Acropolis, was a 
long lived roadside religious space.  The site was part of a residential community along a 
north-south road, which led from the South Gate, through the area where the Odeion of 
Herodes Atticus was (later) built, and along a series of steps toward the area of the temple 
of Athena Nike.387 Houses and a Peisistratid water channel were located near the shrine in 
the Archaic period, and houses and an aqueduct were constructed in the area as late as the 
Classical period (fig. 45).388 
 To judge from inscriptional evidence and pottery finds, this roadside religious 
space was used between the seventh or sixth century BCE and the second or first century 
BCE. Frequent building in the area over time, especially in the Roman period, makes 
reconstruction of the different phases of the shrine difficult.   
In the Archaic period, the site appears to have been an open-air shrine with an 
altar made of polygonal blocks. In the second phase, a boundary wall made of limestone 
and mudbrick was constructed in an oval shape (c. 12.5 x 10.5 m.).389 Entrances to the 
enclosure were located on the western and southern sides; on the south, archaeologists 
                                                
386 Kalligas 1963, 16. 
387 Ficuciello 2008, 92; Korres 2009b, 84. The shrine was excavated by the Greek Archaeological Society 
in 1955-1960 and remains part of the Athenian Acropolis Archaeological Site.  See Brouskari 2002, 32-37, 
190-196; Greco 2010a, 200-202; Korres 2009b, 84; Miliades 1957, 23-26; Papadopoulou-Kanellopoulou 
1997; Travlos 1971, 361-364; Wycherley 1978, 197-200; Wycherley 1970, 293.  See also the yearly 
excavation summaries: Daux 1960, 622-624; Daux 1958, 660; Vanderpool 1958, 321. 
388 Greco 2010a, 202. 
389 Greco 2010a, 200. 
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discovered cuttings for doors that opened inwards.390 In addition, an apsidal structure was 
built around the altar. The pottery within the boundary walls dates to the fifth century 
BCE and later, perhaps indicating that a period of reconstruction occurred after the 
Persian War. The site continued to be used until the second or first century BCE, but 
either gradually became less important or suffered significant damage during the sack of 
Sulla at the beginning of the first century BCE.391 The shrine was completely destroyed 
by the collapse of the mudbrick superstructure of the boundary wall and by the 
subsequent construction of a Roman-period house. 
Southwestern Athens 
 Southwestern Athens in the Archaic period was well populated with roadside 
religious spaces, rivaling the Agora in numbers (fig. 46). The Amyneion (S006), the 
possible shrine of Herakles Alexikakos (S007), and the shrine associated with a later 
lesche (S008) were all discovered as part of the excavation of a single neighborhood in 
either the deme of Melite or the deme of Kollytos (fig. 47). Two other roadside religious 
spaces, the shrine at Poulopoulou 29 (S015) and the shrine at Vasilis 18-20 (S016), were 
both in another neighborhood in western Athens, known from Plutarch (Sulla 14.1-3) as 
the Heptachalkon.392 
                                                
390 Brouskari 2002, 33. 
391 Brouskari 2002, 190. 
392 Ficuciello 2008, 125-126. The designation Heptachalkon comes from Plutarch’s Sulla 14.1-3. The term 




 The Amyneion was located at a crossroads in a residential area on the Areopagos 
south slope in the ancient deme of Melite or Kollytos.393  The Amyneion was placed 
along a north-south road that linked the South Gate with the Sacred Gate and was the 
most direct route between southern and northern Athens without going through the 
Agora. This road was bounded by many buildings, including houses, workshops, 
fountains, and shrines, all dated between the sixth century BCE and the Roman period. 
Another, partially excavated east-west road passed by the Amyneion on the north and 
linked this neighborhood with the Acropolis.394 Alfred Körte indicates that a third 
footpath ran along the eastern edge of the shrine, but no pathway is currently visible.395 
The entranceway on the northwest and the low boundary walls would have provided easy 
visibility into the shrine.  
 The shrine consisted of a large (c. 9 x 13 m.) sacred area (fig. 48) surrounded by a 
quadrilateral, polygonal limestone boundary wall, which was entered from the northwest. 
A well was located within the temenos, which was primarily an open-air courtyard; 
Travlos argues that the shrine did not have any stone buildings,396 but may have contained 
stone bases for the wooden columns of a small stoa (3.3 x 3.5 m.).397  
                                                
393 This site was excavated by the DAI in the 1890s, and is now visible from Apostolou Paulou Street.  See 
Travlos 1971, 76-78; Körte 1896, 287-332; Dörpfeld 1894, 496-508; Greco 2010a, 265-267. Thompson 
writes, “Among the houses, and likewise facing on the street, are the modest shrines that must be thought of 
as typical of the most common type of ancient sanctuary: one of Dionysos, one of Amynos, another labeled 
by its boundary stone simply "sanctuary." … Here, more than anywhere else in Athens, one may savor the 
atmosphere of everyday life in the ancient city” (1966a, 53). 
394 Costaki 2006, 349. 
395 Körte 1896, 288. 
396 Travlos 1971, 76. 
397 Körte suggests that this structure was a small temple (1896, 289). 
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The site is dated to the Archaic period,398 and continued to be used into the Roman 
period, attested both by the discovery of an inscription to Hygieia that dates to the second 
century BCE (IG II2 4457) and by a renovation of the entranceway at that time, when the 
threshold was monumentalized with the addition of marble columns.399 
Shrine of Herakles Alexikakos (S007) 
This shrine was located at the intersection of three roads and is approximately 35 
m. north of the Amyneion (S006).400 The shrine filled the triangular space between the 
three roads, one of which also passed by the western boundary wall of the Amyneion and 
linked the South Gate and the Sacred Gate.  At the entrance of the shrine, a second road 
branched north towards the Areopagos, connecting the shrine with a third road that ran 
east-west towards the Acropolis.401 While the finds have not been published, the date of 
construction of this site is tentatively placed in the Archaic period. 
The site consisted of a large polygonal limestone wall, which measures some 45 x 
30 x 36 m. and forms a roughly triangular enclosure. At the intersection of the streets was 
a naiskos (approximately 6.2 x 3.77 m., fig. 49), which was entered from the crossroads 
on the southeast. Only the limestone foundation of the small temple remains, but it is 
clear that it consisted of a small porch and a cella. A large, open area north of the naiskos, 
containing a square structure, was accessible only through an entranceway in a cross-wall 
west of the naiskos. In the open space, a limestone structure (3.1 m. square) with bases 
                                                
398 Travlos 1971, 76. 
399 Greco mentions the difficulty of dating this shrine, as many objects remain unpublished (2010a, 265).  
The site contains pottery dated between the Archaic and Roman periods.   
400 The site was excavated by Wilhelm Dörpfeld in 1894. The shrine remains somewhat visible from 
Apostolou Paulou Street.  See Dörpfeld 1895, 161-206; Greco 2010a, 257-260; Travlos 1971, 274-277; 
Wycherley 1978, 194-196. 
401 Costaki 2006, I.57, I.58, I.63. 
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for four columns has been interpreted as a heroon for Herakles on the basis of depictions 
of similar structures in vase painting and on votive plaques.402  
Sometime in the Early Roman period, the shrine fell into disuse and was covered 
by a 2.5 m. fill.  Later, the area served as the site of the Baccheion, the clubhouse of the 
group known as the Iobacchoi.403 
Shrine associated with the lesche (S008) 
 A third shrine in the same neighborhood is located on the road linking the South 
Gate with the Sacred Gate.  The shrine was used between the sixth and the fourth 
centuries BCE, when it was built over by the lesche (a resting place, clubhouse, or 
council chamber).404  The Archaic construction date derives from a boundary stone of the 
sixth century BCE (IG II² 2507, I005); the date for the end of religious use at the site 
comes from the two boundary stones of the fourth century BCE (IG II² 2620A and IG II² 
2620B, I018).   
 The shrine may originally have been open to the sky, but a small naiskos 
surrounded by polygonal, limestone boundary walls (8 x 3.5 m.) was built in the sixth 
century BCE (fig. 50).405 The socle of the naiskos (c. 2.27 x 2.3 m. externally) reveals that 
the shrine opened to the south without a porch (fig. 51).  A round, stone altar (0.75 m. in 
diameter) on a square base was discovered in front of the naiskos.  
                                                
402 Frickenhaus 1911; Woodford 1971, 213-214; Travlos 1971, 274. 
403 Greco argues that the site became the Baccheion in the fourth or fifth century CE, while Travlos favors a 
date in the second century CE (Greco 2010a, 257; Travlos 1971, 274).  
404 This shrine was excavated by the DAI and remains visible from Apostolou Paulou Street. See Greco 
2010a, 255-256; Judeich 1931, 290, 299; Travlos 1971, figs. 202, 356; Wycherley 1970, 291; Wycherley 
1978, 194; Lalonde, Langdon and Walbank 1991, H2; Costaki 2006, 346. 
405 Costaki 2006, 346. 
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Shrine at Poulopoulou 29 (S015) 
 The naiskos at Poulopoulou 29406 is located at the junction of two roads407 in an 
area known as the Heptachalkon in either the deme Kerameis or the deme Melite. 
Although many of the archaeological remains in the surrounding area date to the 
Hellenistic period, the presence of Archaic buildings with the same orientation as the 
Hellenistic structures suggests that the streets followed similar routes during earlier 
periods.  
The naiskos (c. 3.2 x 3 m.) appears to have been built at the end of the sixth 
century or the beginning of the fifth century BCE on top of deposit of rubble and refuse 
from a terracotta workshop, including pottery, pigment, and fragments of and moulds for 
figurines (fig. 52).408  The naiskos had a limestone and clay socle, which likely supported 
a mudbrick superstructure (fig. 53). The floor of the cella was made of compressed clay.  
The entrance to the naiskos was on the northeast side and measured 0.8 m. wide.409 It 
remains unclear if there were boundary walls surrounding the shrine. To the south, 
excavators have discovered Geometric tombs, a Geometric apsidal building, Archaic 
pottery and figurines, and the several walls that were dated to the Classical period.410 
The naiskos and its contents appear to have been consumed by fire, perhaps 
during the Persian destruction of Athens:411 the interior of the building and up to 2 m. in 
front show the evidence for this destruction, including a 0.1- 0.2 m. deposit of ash, 
                                                
406 The naiskos was excavated in 1978 by the Greek Archaeological Service, but is no longer visible.  See 
Karagiorga-Stathakopoulou 1978, 10-12; Paxugianni-Kaloudi 1984, 342-353.  See also brief reports in 
Costaki 2006, 132; Catling 1984-1985, 8; Catling 1985-1986, 7; Costaki 2008, 158; Ficuciello 2008, 121. 
407 One road ran from western Athens to the Peiraic Gate and the second road ran northeast-southwest near 
the Peiraic Gate. 
408 Karagiorga-Stathakopoulou 1978, 10, 12. 
409 Karagiorga-Stathakopoulou 1978, 12. 
410 Pitt 2011k. 
411 Karagiorga-Stathakopoulou 1978, 12. 
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charcoal, and broken figurines and pottery.412 It is unclear why this shrine was not rebuilt, 
unlike many others that were destroyed in the Persian attack (p. 151). 
Open-air shrine at Vasilis 18-20 (S016) 
 This open-air shrine413 is located at a crossroads near the Peiraic Gate in the 
Heptachalkon neighborhood. The shrine is one block away from the shrine at 
Poulopoulou 29 (S015).  The pottery deposits show that the shrine was constructed at the 
end of the sixth century BCE, that it may have suffered damage during the Persian 
destruction, and that it ceased to be used in the early fourth century BCE.414  
A conglomerate boundary wall (3 x 3 m.) was constructed at a crossroads; the 
thickness of the walls made the internal dimensions of the shrine only 2.1 x 2.15 m.415 
The inside space of the site would likely have been highly visible from the nearby roads 
with walls low enough for an adult to see over,416 but the publication of the site does not 
include any indication of an entranceway. The excavators suggest a possible link with a 
well that was found 0.7 m. west of the site.   
Form and Placement 
The clustering of excavated roadside religious sites around the Agora and 
southwestern Athens in the Archaic period (fig. 54) was caused partly by the importance 
of these areas between the second half of the sixth century and the beginning of the fifth 
century BCE and also partly by the overall history of excavation in the city. Further 
                                                
412 Karagiorga-Stathakopoulou 1978, 12. 
413 The site was excavated in 1979 by the Greek Archaeological Service and has been published by E. 
Spathari (1987, 26-27). See also Costaki 2006, 132; Costaki 2008, 158; Ficuciello 2008, 126, 126n692.  
414 Spathari 1987, 27. 
415 Spathari 1987, 27. No plan of the shrine has been published. 
416 Spathari 1987, 27. The difference between the elevation at which the first archaeological remains of the 
site were discovered and the elevation of the bases of the boundary wall is 1.3 m., suggesting that the wall 
would be at least that high. 
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research may yet shed light on the presence of the—as yet undiscovered—Archaic city 
wall and agora and its spatial relationships to these roadside shrines.  If the city wall did 
enclose an area west of the Acropolis, roadside shrines may have protected the edges of 
the circuit wall or important crossroads.  Alternatively, if the city wall fortified another 
part of the city—such as the area around the Archaic agora—the shrines in the south and 
west of the city may have been placed near burials or served as centers of worship in 
Archaic residential communities. 
The proliferation of roadside religious spaces near or in the Agora was likely 
caused by the use of the space as a public common area beginning in the second half of 
the sixth century.  The importance of the Agora in later periods appears to have 
encouraged continued care of Archaic shrines and the construction of new ones that could 
protect the space and honor the gods or heroes who were thought to have a relationship 
with the city.  
The road network of Archaic Athens, as we presently know it, appears similar to 
that of later periods. In terms of general placement, about half the shrines were placed at 
crossroads (S001, S006, S007, S010, S014, S015, S016).  Crossroads provided maximum 
visibility and accessibility (at least to the outside of the shrine), and roadside religious 
spaces could simultaneously function as location markers. At least six roadside religious 
spaces from the Archaic period (S001, S002, S006, S007, S008, S014) were built in or 
near residential areas.  Because of their placement near settlements, these shrines should 
be considered both in relation to the surrounding monuments and as part of 
neighborhoods where individuals worked and lived. 
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The excavated roadside religious spaces in Athens generally contain one or more 
of the following three elements: an altar, a temple or other building, and a boundary wall.  
Unsurprisingly, of the 15 Athenian shrines constructed in the Archaic period, at least 
eight contain the remains of altars (S001, S002, S008, S020, S021, S022, S018, S023).  
Also, during this period, six roadside religious spaces are entirely open-air shrines (S001, 
S002, S010, S016, S020, S021), and many sites appear to have no boundary walls (S001, 
S002, S010, S014, S015, S018, S021, S022, S023), which most frequently are Classical 
additions.  
Two naiskoi from the Archaic period are striking for their simplicity and 
similarity: the shrine associated with the lesche (S008) and the naiskos southeast of the 
sanctuary of Dionysos (S014). Travlos notes the resemblance of these naiskoi to the 
Archaic shrine on the Nike bastion on the Acropolis.417 The shrine near Ayios Dimitrios 
Loumbardiaris (S005), which may have been constructed in the Classical period, is also 
very similar to these two shrines. The internal dimensions of all these naiskoi (between 
1.5 and 2 m. on a side) indicate that they were not places for large public gatherings; 
rather, they were spaces for individual or small group worship. The small size of these 
roadside shrines may reflect the nature of the deities placed in them, the needs of those 
worshiping, or the funds available for their construction.  At a time when Athenians were 
constructing monumental religious buildings (for example, the Olympeion or the Older 
Parthenon), naiskoi such as these may have been complementary to the larger structures 
or served a different population of worshippers.  
                                                
417 Travlos 1971, 275, fig. 202. 
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Divinities and Heroes 
 The divinities and heroes that were honored at roadside religious spaces are often 
difficult to determine from the archaeological record: in most cases, inscriptions, 
dedications, or boundary stones that name gods or heroes have not been found.  In these 
situations, the gods or heroes honored at roadside religious spaces can only be 
hypothesized from the kinds of dedications offered, the particular location of the shrine, 
and comparanda. Specific divinities can be linked with some degree of confidence only to 
the following Archaic roadside religious spaces: the Altar of the Mother of the Gods 
(S022), the altar near the Stoa of Zeus (S018), the Altar of Aphrodite Ourania (S023), the 
Altar of the Twelve Gods (S020), the Shrine of Nymphe (S002), and the Amyneion 
(S006). 
The position of an altar (S022) in front of the Archaic shrine of the Mother of the 
Gods for about seven centuries led to the attribution of the altar to this goddess. The 
attribution of the nearby altar to Zeus (S018) is supported by similar reasoning: the altar 
was placed directly in front of the Stoa of Zeus Eleutherios, which was constructed over 
the remains of an Archaic shrine.418  
Pausanias’s comments on the northwest corner of the Agora (T079) and, in 
particular, that the Altar of Aphrodite Ourania (S023) is located near the Stoa Basileus 
and the temple of Hephaistos guide the attribution of the altar to this goddess.419 
Aphrodite Ourania, likely given her name from her “birth” from the genitals of Ouranos, 
                                                
418 Travlos 1971, 527. 
419 Vanessa A. Champion-Smith argues that the altar is not dedicated to Aphrodite Ourania and instead 
suggests that the shrine should be in the immediate vicinity of the Hephaisteion (1998, 181-190, 216). As 
mentioned earlier (p. 113n334) Osanna suggests that the altar should be linked with Hermes Agoraios 
(1992, 215, 221).  
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is linked with fertility, sexuality, war, and the celestial sphere.420 The iconography of 
Aphrodite Ourania reflects these themes: images often depict her with Eros, with a ladder 
(perhaps to the upper floors of the home where the bedroom and roof were located),421 
with vessels associated with the Adonia ritual, and with goats.  The finds from within and 
nearby this altar in the Agora do not definitively link the altar with Aphrodite Ourania, 
but do not exclude her presence. The faunal remains show an overwhelming number of 
sheep/goat bones (pp. 139-140), and a fragmentary marble votive plaque (Agora S3344, 
fig. 55), believed to represent the goddess, was also found in the area.422   
 The attribution of the Altar of the Twelve Gods (S020) primarily comes from an 
inscription found on a base outside the southwestern wall of the shrine (fig. 56).423 The 
inscription on a Pentelic marble slab clearly states that a bronze statue was dedicated by 
Leagros, son of Glaukon, to the Twelve Gods (IG I³ 951, I006). Leagros, a well-known 
figure in Archaic and Classical Athens, served as a strategos in the fifth century and is 
named in kalos inscriptions on vases.424  
In the fifth and early fourth centuries BCE at least, the Twelve Gods are 
mentioned both in literary references and inscriptional evidence, but not necessarily in 
                                                
420 Rosenzweig 2004, 59. 
421 For discussion of the iconography of Aphrodite Ourania, see Rosenzweig 2004, 63-68; Edwards 1984, 
61-68. 
422 The extant fragments of the plaque depict a female figure wearing a veil, turning her head to the right, 
and holding an incense burner near her face in her right hand. The rungs of a ladder, which extends outside 
the frame of the plaque, appear behind the figure. For a full description of the votive plaque, see Edwards 
1984. 
423 Thucydides (T135) informs that the Peisistratids dedicated the altar, but that the inscription was later 
covered over: “Among those of them that held the yearly archonship for the Athenians was Peisistratos, son 
of the tyrant Hippias, and named after his grandfather, who, when he was archon, dedicated the Altar of the 
Twelve Gods in the Agora, and that of Pythian Apollo. The Athenian people later built onto and lengthened 
the altar in the Agora, and obliterated the inscription.”  
424 Thompson and Wycherley 1972, 132. 
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relation to this particular altar.425  While the Twelve Gods honored here probably are the 
Olympian deities, they also might be the local heroes who arbitrated the dispute between 
Athena and Poseidon about the patronage of Athens.426  
 A continuing puzzle is the possible relationship between the Altar of the Twelve 
Gods and the so-called “Altar of Pity,” which is mentioned by both Pausanias (1.17.1)427 
and Statius (T121, c. 90-100 CE). A few facts support the idea that these structures are 
one and the same: Pausanias mentions the Altar of Pity, but not the Altar of the Twelve 
Gods; no contemporary text or inscription names the Altar of the Twelve Gods after the 
fourth century BCE; and the pits found near the altar might fit the description of Statius, 
in which he describes a grove surrounding the Altar of Pity.428 However, if Robertson is 
correct in his assertion that Pausanias is describing the agora east of the Acropolis and 
not the Classical Agora, then the Altar of Pity should be located in the earlier city 
center.429 
 Beyond the Agora, both finds and inscriptions have securely identified the shrine 
of Nymphe (S002): loutrophoros handles with the graffiti IΕΡΑ ΝΥΜΦΗΣ discovered 
at the site indicate that the shrine was sacred to Nymphe.430  In addition, a horos of the 
fifth century BCE, discovered north of the peribolos in a later wall,431 reads that it serves 
                                                
425 For a list of inscriptions and literary references to the Twelve Gods from this period, see Crosby 1949, 
101-102. 
426 Thompson and Wycherley 1972, 131-132. 
427 “In the Athenian market-place among the objects not generally known is an altar to Mercy, of all 
divinities the most useful in the life of mortals and in the vicissitudes of fortune, but honored by the 
Athenians alone among the Greeks” (Translated by Jones 1918, 80-81). 
428 Thompson 1952a, 48-50; Crosby 1949, 102; Wilamowitz-Moellendorff 1880, 201n4; Wycherley 1954, 
143.  For the opposing position, see Vanderpool 1974b, 310.  
429 Robertson 1998, 288. Recent Agora publications do not explicitly link the two altars; see Camp 1986, 
40-42; Camp and Mauzy 2010, 89-90.  
430 Papadopoulou-Kanellopoulou 1997, 15; Travlos 1971, 361. For a discussion of Nymphs in Greece more 
generally, see Larson 2001. 
431 Brouskari 2002, 34-35. 
 
134 
as the boundary for the shrine of Nymphe (IG I³ 1064, I008, fig. 57).  Nymphe means 
“maiden” or “bride,” and her name links this shrine with the important transition for 
women at the time of marriage.   
Several heroes can be securely identified among the shrines constructed in the 
Archaic period.  In the Kerameikos, the boundary stones at the shrine of the Tritopatres 
(S010) are conclusive. The Tritopatres were mysterious figures named in sacrificial 
calendars from both Attica and Sicily.432 These divinities/heroes formed a group of 
three,433 and in antiquity they were thought to be winds, associated with fertility,434 or 
early ancestors far removed from living memory.435 
The Amyneion (S006) contains epigraphical evidence that places the hero 
Amynos squarely at the location. No boundary stones name the site, but the votives and 
inscriptions (for example, IG II2 1252+999 and IG II2 4424) clarify that the area was 
sacred to Amynos, Asklepios, Hygieia, and the hero Dexion.436  As Asklepios was not 
introduced into Athens until the end of the fifth century BCE, it is likely that this shrine 
was originally dedicated to the hero Amynos. In the context of a shrine in which 
                                                
432 Stroszeck 2010, 73-74. In the sacrificial calendar of an Athenian association (IG I³ 246), the Tritopatres 
are given offerings, perhaps in the month of Mounichion (Robertson 2010, 170).  In an Athenian sacrificial 
calendar (Hesperia 76, 47-53) of the late fifth century BCE, the divinities receive a sacrificial victim on the 
ninth of a particular month (Robertson 2010, 170). Two boundary stones for shrines of the Tritopatres are 
known from elsewhere in Athens: one was found near the north side of the Areopagos (Lalonde, Langdon, 
and Walbank 1991, H20) and the other near the Ilissos River (IG II2 2615); see Robertson 2010, 171. 
433 Stroszeck 2010, 70. 
434 Demon, BNJ 327 F2, quoted in Harp., s.v. Τριτοπάτορες, suggests that the Tritopatres were winds, and 
the Orphic Physika suggests that they were associated with fertility. Robertson argues that they should be 
closely linked with the harvest (2010, 174). 
435 Phanodemos, FGrH 325 F6 suggests that they were ancestors, supported by Philochoros, BNJ 328 F 
182. An early Athenian author suggested in the Exegetikon that they were the “Hundred-handers” 
mentioned in Hesiod’s Theogony (FGrH 352 F1) As Robert Parker summarizes, “Unity has been found in 
this diversity, not unconvincingly, through the hypothesis that they are ancestors (just how remote matters 
little), who care for the continuation of their line; they enter new bodies to be reborn themselves, or at any 
rate fructify young wombs, in the form of winds.  Further details remain vague” (2005, 31). 
436 The link between Sophocles and the hero Dexion may have been a Hellenistic invention, see Connolly 
1998, 20; Kearns 1989, 154. 
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Asklepios was worshipped, it is not surprising also to find dedications to his daughter and 
the personification of health, Hygieia. 
 Another shrine (S007) was originally interpreted as the Dionysion in Limnai,437 but 
the square structure within the enclosure appears similar to other shrines of Herakles 
Alexikakos,438 who is known from a fragmentary inscription to have had a shrine 
somewhere in Athens, likely in Melite (I023).439  
 For the remaining roadside shrines, very little—if anything—can be conjectured 
about which gods or heroes were honored during the Archaic period.  In the Agora, the 
Hieron (S001) is often associated with a hero, but there is no definitive evidence to 
support this idea: the inscription on the boundary stone (I004) states only that it is the 
boundary of a shrine and does not specify if the shrine is for a god or a hero.440 The finds 
from the site are primarily ceramic vessels and a few figurines. The finds, in particular 
fragments of a red-figure krater of the fifth century BCE (Agora P27831, fig. 58) 441 and 
Protoattic figurines of horses and a rider (Agora T3781, Agora T3782, fig. 59), may 
reflect a general theme of warfare, travel, or horsemanship. While it is possible that the 
shrine may have honored a deity or hero associated with these activities or may have 
been patronized by individuals who wished to represent themselves in this way, it is also 
                                                
437 Greco 2010a, 259; Dörpfeld 1895, 161. 
438 Travlos 1971, 274.  If the scholium on Ar. Ran. 501 is to be believed, the heroon of Herakles Alexikakos 
contained a statue by the sculptor Ageladas. 
439 The general areas, but not the exact boundaries, of the city demes are known, so S007 may have instead 
been in Kollytos. Lalonde indicates, however, that the shrine of Herakles mentioned in I023 was probably 
in Melite because of the space available in the inscription (2006, 87n38).  One other shrine of Herakles in 
Athens is attested in literary sources, the shrine of Herakles Menytes (Woodford 1971, 219-221).  
440 There is evidence of heroes worshipped in the Agora, including at the shrine of the Heros Strategos 
(Thompson and Wycherley 1972, 73), the shrine of Aiakos (Thompson and Wycherley 1972, 132), the 
Leokorion (Thompson and Wycherley 1972, 121-123), and the monument to the Eponymous Heroes 
(Thompson and Wycherley 1972, 38-41). 
441 Lalonde 1968, 129-130. Lalonde describes the image on the 14 fragments of a red-figure bell krater: 
"Two youths clad in flowing chlamydes, high-laced sandals, and petasoi hanging at their backs, riding 
horses to the left, a scene reminiscent of the riders of the Parthenon frieze. The reverse panel shows men, 
one with a staff, walking to the left."  
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possible that the site honored nearby burials442 or marked the location of an important 
deed by a god or hero.  
The deities associated with the Eschara (S021) also are unknown: while Homer A. 
Thompson and Richard E. Wycherley suggest that a hero may have been honored at this 
site, there is no literary or epigraphical evidence to support this idea.443  Similarly, no 
finds have been published from the naiskos near the Sanctuary of Dionysos (S014), and 
only the position of the shrine at a crossroads suggests Hermes or Hekate as likely 
candidates for worship.444 Also, at Vasilis 18-20 (S016), the unpublished finds have led 
the excavators to categorize the site as a shrine or heroon,445 but more specific statements 
require more evidence.  At the small temple and altar associated with the later lesche 
(S008), the extant Archaic boundary stone (IG II² 2507, I005) simply reads “boundary,” 
and does not make clear to whom this site was dedicated.446   
On the basis of the placement of the shrine at Poulopoulou 29 (S015), Ficuciello 
suggests that the site may have been the heroon of Chalkodon, mentioned in Plutarch’s 
Life of Theseus 27.3-4, which recounts that the Athenians fought the Amazons along a 
street that led to a gate by the shrine of this hero.447 Alternatively, and presumably on the 
                                                
442 Lalonde indicates that the triangular form of the shrine in the Classical period is similar to three other 
triangular structures found on Delos and in Eretria (1968, 125-126). On Delos, two triangular shrines were 
located at the east end of the Agora of the Italians and north of the Sacred Lake, respectively.  Within the 
Agora of the Italians, the shrine was nestled among other buildings, and so did not serve as a roadside 
religious space. The triangular shrine north of the Sacred Lake appears to have been placed at a crossroads 
in a residential neighborhood and contained an altar at one angle.  At Eretria, a triangular precinct (seventh 
century-mid-sixth century BCE) was built above six Late Geometric cauldron burials near the West Gate.   
443 Thompson and Wycherley 1972, 132. Thompson and Wycherley suggest tentatively that Aiakos of 
Aegina might have been honored here, but the Aiakion has been tentatively identified as another structure 
at the far southern edge of the Agora; see Camp and Mauzy 2010, 170-171. 
444 Parlama and Stampolidis 2001, 33. Apollo Agyieus has also been suggested, but the literary sources do 
not support the placement of this god at crossroads. 
445 Spathari 1987, 27. 
446 Wycherley 1978, 194. 
447 Ficuciello 2008, 121. Chalkodon, a descendant of Erechtheus, was associated especially with the 
protection of gates. Plut. Thes. 27.3: “This battle, then, was fought on the day of the month Boedromion on 
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basis of the construction of the site over the refuse of a terracotta workshop, Paxugianni-
Kaloudi wonders if instead the shrine might be dedicated to a god especially honored by 
terracotta figurine makers, such as Athena Ergane or Hermes.448  
Worshippers and Rituals 
The placement of these roadside shrines at the edges of the city center and along 
some of the most traveled routes in the city suggests that visitors from all walks of life 
would at least encounter the exteriors of the shrines, even if they chose not to interact 
with the deities honored within them. As mentioned in Chapter 3 (pp. 68-69), residents 
moved between Athens and the Attic countryside for trade, farming, or other reasons. 
Festivals, too, would initiate travel both for locals and foreigners. After the reforms of 
Cleisthenes, citizens would likely have been required to make at least one yearly trip to 
their phratry shrine during the Apatouria.449  On a larger scale, the reorganization of the 
Panathenaic Games in the middle of the sixth century BCE may have brought travelers 
into Athens regularly, as it did in later periods, and the Eleusinian Mysteries attracted 
visitors from all over the Greek-speaking world.  Changes to political life during the 
Archaic period also may have increased regional movement; as citizens were expected to 
serve as members of the boule and council, travel between the countryside and the city 
would need to occur with some degree of frequency and ease. 
                                                                                                                                            
which, down to the present time, the Athenians celebrate the Boedromia. Cleidemus, who wishes to be 
minute, writes that the left wing of the Amazons extended to what is now called the Amazoneion, and that 
with their right they touched the Pnyx at Chrysa; that with this left wing the Athenians fought, engaging the 
Amazons from the Museion, and that the graves of those who fell are on either side of the street which 
leads to the gate by the heroon of Chalkodon, which is now called the Peiraic Gate” (Adapted from Perrin 
1914, 60-63). 
448 Paxugianni-Kaloudi 1984, 349. 
449 Hedrick 1991, 254. Hedrick (1991, 252-254) argues that members of the phratry were obliged to travel 
to the local shrine in the month of Pyanopsion to confirm new members and, consequently, this 
confirmation helped in the establishment of citizenship (Lambert 1993, 32). Jones disagrees and thinks that 




Some rituals performed by individuals and groups that took place at roadside 
religious spaces can be inferred from a combination of the literary and archaeological 
evidence: consideration of the finds from a site, the accessibility of a site, the entrances, 
and the gathering spaces must all be factors in determining who would worship at a 
roadside religious space and how rituals would be conducted.  Especially at the shrines in 
the Agora (and, indeed, at any shrine on a roadway), a combination of state, small group, 
and/or individual rituals may have taken place. The presence, in many cases, of low 
boundary walls (or no boundary walls at all) made rituals—even private worship—at 
some shrines a potentially public act.  
Evidence for individual worshippers is minimal for the shrines of the Agora in the 
Archaic period. While the finds from the Altar of the Twelve Gods (S020) have not been 
published, several fragments of an altar,450 pottery fragments, and the inscription by 
Leagros to the Twelve Gods (IG I³ 951, I006)451 have been reported and lead to 
inferences about possible functions for and users of this space. The altar in the center of 
the structure indicates that sacrifice likely was practiced, and the entranceways (1.37 m.) 
provided ample access for both individuals and sacrificial animals.452 Further publication 
of the finds would be helpful for determining if the votive and sacrificial offerings match 
the functions indicated in the literary sources: asylum (T052, T067) and the measurement 
of road distances (T051).   
The form and placement of the Altar of Aphrodite Ourania (S023) at a major 
crossroads would put rituals there in the public eye: excavations of the shrine suggest 
                                                
450 Crosby 1949, fig. 7; Thompson and Wycherley 1972, 131. 
451 See Thompson and Wycherley 1972, 129-132; Meritt 1936, 358-359; Raubitschek 1939; Gadbery 1992, 
450-452, 474.  
452 Thompson 1952a, 52-53. 
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that—at least between the Archaic and the Augustan periods—this area was an open-air 
shrine and that it had no boundary wall. Additionally, the street running north-south next 
to the shrine was maintained at a level higher than the interior of the shrine from the mid-
fifth century BCE onwards, allowing for easy viewing into the space.453  
No names of individual worshippers are known from the Altar of Aphrodite 
Ourania, but like many of the shrines constructed during the Archaic period, it contained 
pottery and votive dedications. Among the pottery finds are fragments of black-figure 
lekythoi, black-glaze pyxides, and a spindle whorl.454 Figurines of animals and at least 
one dove were found as well. An iron ring and two silver Athenian coins from the third 
quarter of the fifth century BCE make up the metal finds.455  
This altar is one of only four shrines of the Archaic period to contain evidence of 
sacrifice.456Aside from a few seashells and bones of pigs, the vast majority of the faunal 
remains come from sheep or goats slaughtered in the first three to six months of their 
lives.457 The condition of the faunal remains indicates that the bones, with the skin still 
on, were burned on a very hot fire after slaughter.458  Eighteen fragments of knucklebones 
from sheep and goats, including one with an inscribed epsilon, suggest that augury also 
may have taken place at this altar.459 Shear suggests that the larger area on the western 
side of the altar (the western sill is c. 0.58 m. wider than the eastern sill) would 
accommodate priests, while worshippers would gather around the other sides of the 
                                                
453 Shear Jr. 1984, 33. 
454 Shear Jr. 1984, 37-38. 
455 Shear Jr. 1984, 31, 38. 
456 Also in the Agora, that the Eschara (S021) was used as an altar for sacrifice is confirmed by the presence 
of a small layer of ash around the altar (Thompson 1953a, 44). 
457 Reese 1989, 67.  
458 Reese 1989, 64. 
459 Reese 1989, 64. 
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altar.460  This configuration would allow especially convenient access for worshippers 
coming from the road leading north out of the Agora and from the Panathenaic Way.  
 At the Hieron (S001), there also is evidence for dedication. From the fill found 
under the floor, Lalonde identified several pottery sherds that date to the Late Geometric 
and Protoattic periods.461 Twelve clay disks, which appear to have been deliberately cut 
from other Late Geometric and Protoattic vessels, also were found in the fill (fig. 60); 
these, Lalonde argues, were jar stoppers for vessels with mouths approximately 4-6 cm. 
in diameter.462  As mentioned above (p. 135), two fragmentary Protoattic figurines (c. 7-8 
cm. long), one of a horse and another of a horse with a rider (Agora T3781, Agora 
T3782, fig. 59), were also discovered.   Above the floor, the laying of which coincided 
with the construction of the boundary walls around 430 BCE, were many (unpublished) 
pottery fragments,463 including a red-figure pyxis lid and the foot of a black-glaze cup.464  
While Lalonde states that the Hieron had “no ritual function” (presumably 
because it could not be entered), he writes also that that it was a “sacred precinct,”465 an 
interpretation that seems more likely given the finds, position, longevity, and demarcation 
of the site. Offerings were deposited around the rectangular structure before the enclosure 
of the space in the Classical period, and the offering of votives continued within the 
                                                
460 Shear Jr. 1984, 25-26. However, it is also possible that more space would have been necessary for the 
worshippers and the animals brought in for sacrifice, rather than for the priests. 
461 The sherds are made of buff Attic clay with orange, brown, and black geometric designs (e.g., zigzags; 
horizontal, vertical, and wavy lines). See Agora P27812, P27813, P27814, P27815, P27816, P27818. One 
Late Geometric fragment is decorated with the lower half of a horse in black paint (Agora P27817). 
462 Lalonde 1968, 131.  See Agora P27795, P27821, P27822, P27823, P27824, P27825, P27826, P27827, 
P27828, P27829, P27830. 
463 Lalonde 1968, 129. Lalonde indicates that deposits associated with the clay floor and associated road 
levels contained fragments of pottery from “red-figured and black-glazed wares with glazes of good to 
excellent quality. … Also represented in these deposits are black-glazed cup bottoms with impressed 
decorations of good quality. The most common of these decorations are a centerpiece of palmettes 
surrounded by a border of ovules or tongues, and a stamped pattern of radiating rosettes usually dated from 
about 430 B.C.”  
464 See Agora P27810 and P27811. 
465 Lalonde 1968, 126. 
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enclosure after the boundary walls were built.  Even if the Hieron could not be entered, 
the position of the site at a central crossroads near the Agora made it highly visible to 
those walking or driving past. The presence of offerings, a low boundary wall, and horoi 
could communicate the availability of the site for worship. If, as is suspected, no 
entranceway existed in the Classical boundary wall, individuals would offer their 
dedications from the public road over the wall; consequently, a ritual could 
simultaneously be both a private act and also one with public significance. 
The opportunities for worship at the shrines in the Agora may have been restricted 
once the horoi (boundary stones) were set up around 500 BCE. Literary evidence 
suggests that individuals who had incurred atima, a loss of rights (for example, the right 
to evidence in a law court or the right to enter sanctuaries), could not enter the Agora.466 
Consequently, access to the religious spaces within the Agora would have been 
somewhat restricted. It is also possible, however, that the particular placement of the 
horoi may have allowed the important roads that passed through the Agora to remain 
open to all.467  
In the Kerameikos, the shrine of the Tritopatres (S010) contains evidence of 
dedication and sacrifice. The placement of the shrine at the junction of two important 
roads (one to Eleusis and one to the Peiraieus) would have brought it into contact with 
travelers coming to and going from Athens for a variety of personal, civic, and religious 
reasons. The shrine might also have been used by mourners who came to the city 
necropolis. While visibility into the west part of the shrine from the surrounding 
roadways would have been impossible after the Classical period, the position of the 
                                                
466 Hansen 1976, 55-57, 62. 
467 Lalonde, Langden and Walbank 1991, 11. Lalonde argues that in many cases roads were excluded from 
civil and religion precincts and might be considered “neutral ground.” 
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site—literally in the center of the road—forced passersby to accommodate their 
movements to its presence.  The boundary stones clearly indicated that the space was not 
to be entered, but the lack of a stone wall around the eastern area suggests that part of the 
sacred space may have been somewhat visible. 
From the finds discovered at the site (for example, lebetes gamikoi and 
loutrophoroi),468 it is likely that deposition of objects important to marriage, fertility, and 
family took place here; in fact, Phanodemos (FGrH 325 F6) writes that the Athenians 
prayed to the Tritopatres for children when they were about to be married.469 Also, the 
presence of a nearby bothros470 and animal bones471 indicates that libation, the offering of 
food, and sacrifice were appropriate to these divinities.472 
Robertson suggests that, since there was no separate underground chamber in the 
shrine for specific worship of the “foul” aspect of Tritopatres, two distinct rituals for the 
divinities might have taken place at the Athenian shrine: the Athenians may have 
followed the rituals similar to those described in a sacred law of Selinus (mid-fifth 
century BCE), in which the “foul” divinities were offered wine and a sacrificial animal, 
while the “pure” divinities were given an “ancestral” animal and a table of food offerings, 
like olives, honey-mix, cakes, and meat.473 Access to the western part of the shrine, where 
Robertson suggests that food offerings would have been dedicated,474 was restricted after 
the boundary wall and horoi were established in the Classical period. The presence of the 
                                                
468 Stroszeck 2010, 79. 
469 Stroszeck 2010, 79.  
470 A rectangular limestone pit that could be associated with rituals at this site was found at the top of the 
tumulus to the southeast of the boundary walls (Stroszeck 2010, 78). 
471 Stroszeck 2010, 77-78. 
472 Robertson 2010, 169. Other shrines of the Tritopatres contained underground chambers, presumably 
designed for the worship of the Tritopatres in their “foul” form.  For further discussion of the offerings 
given to the Tritopatres, see Robertson 2010, 155-165. 
473 Robertson 2010, 160-161. 
474 Robertson 2010, 169. 
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boundary stones naming the area as an abaton raise questions about the involvement of 
worshippers475 in the ritual meals for the Tritopatres in Athens. 
At the shrine of Nymphe (S002), the presence of an altar and many dedications 
points to long-standing ritual practices of votive deposition and—likely—sacrifice. In 
view of the doorways on at least the western and southern sides of the shrine and the 
large number of dedications present at the site, worshippers appear to have had access to 
the interior of the shrine. Finds from the shrine include black- and red-figure pottery, 
votive bases, and a dedication to Zeus Meilichios (1957 ΝΑΓ 89, fig. 61).476 The site 
produced thousands of potsherds from a variety of vessels (including aryballoi, skyphoi, 
kotyles, and lekythoi), but the great majority come from loutrophoroi. The pottery was 
found in deposits 1 m. deep inside the shrine and 2 m. deep outside the boundary wall. 
The ceramic material excavated outside the shrine dates to before the fifth century BCE 
and has been interpreted as left over from a cleaning during a period of renovation,477 
while inside the shrine, the ceramic material primarily dates to the fifth century BCE and 
later.  
Many of the loutrophoroi from this shrine depict scenes that may be associated 
with weddings, such as processions of men and women and the Judgment of Paris.478 
Because of the discovery of these vessels for gathering water, Maria Brouskari suggests 
that the shrine was placed at this location to allow easy access to an Archaic spring, the 
water from which would have been used for prenuptial ritual bathing. She argues that this 
undiscovered, early water source close to the shrine dried up and forced women to collect 
                                                
475 Robertson 2010, 164-165. 
476 Daux 1958, 660. 
477 Greco 2010a, 200. 
478 Papadopoulou-Kanellopoulou 1997, 220-221. 
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water for their marriage rituals at fountains near the Ilissos River.479  This suggestion that 
the shrine would serve the needs of women participating in rituals around the time of 
marriage is compelling, but it remains possible that the shrine also was used on a more 
frequent basis by residents of the surrounding neighborhood.  
The Amyneion (S006) also contained dedications, such as a marble offering table, 
anatomical ex votos (fig. 62), and inscribed objects. Archaic pottery, including 
Protocorinthian and black-figure vessels,480 and male and female terracotta figurines were 
found at the site.481 The sculptural finds included a headless image of Kybele and a 
marble left hand holding a phiale.482 At least eight bases were discovered throughout the 
open space, which suggest that—at one point—either inscribed or sculptured stelai would 
have been located there.483 Two inscriptions from the fourth century show that votive 
dedications were offered and that one was given as a result of a vow or prayer (IG II2 
4385, IG II2 4365). Additionally, two inscriptions (IG II2 1252+999 and IG II2 1253, late 
fourth century BCE) name an association dedicated to the worship of Asklepios, 
Amynos, and Dexion.484 The inscriptions honor members (orgeones) of the association 
for their generosity to the group and offer them crowns and funds for sacrifice and votive 
dedication.485 Jones argues that the orgeones of this group were individuals who lived in 
the city, who were relatively prosperous, and who were “devoted, in the name of the 
                                                
479 Brouskari 2002, 36-37. Prenuptial ritual bathing would purify both the bride and groom before the 
wedding.  The bride would fetch her water for the bath in a loutrophoros, a process depicted on Athenian 
vases showing women processing between the fountain house and the home (Oakley and Sinos 1993, 15-
16).  See also Larson 2001, 111-112 for both a discussion of ritual bathing and the Shrine of Nymphe. 
480 Körte 1896, 293-294. 
481 Körte 1896, 293. 
482 Körte 1896, 292-293. 
483 Many of the bases appear to have been moved over time and some are now missing. For their excavated 
locations, see Körte 1896, pl. XI. 
484 Jones 1999, 254-256. 
485 Kloppenborg and Ascough 2011, 43-47. 
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divinity, to social events centering on the performance of sacrifices.”486 While speculation 
about the exact nature of ritual activity at the Amyneion must be tentative, the use of the 
shrine for healing is apparent from the ex votos and the presence of Asklepios and 
Hygieia at the site. 
In the Heptachalkon neighborhood, at the naiskos at Poulopoulou 29 (S015), the 
excavators discovered a polished circular stone disk measuring 50 cm. in diameter, a 
second circular clay disk measuring 20 cm. in diameter, and the cut-off base of an 
amphora set upright in a layer of small stones and clay opposite the entrance and in situ 
on the floor of shrine.487 Offerings discovered under the smaller disk included a skyphos 
and a lekythos, a lamp, and an amphora containing the bones of small animals.488 In the 
corners of the building and on either side of the entrance, many offerings were found, 
including a terracotta enthroned female and various animal figurines, black-figure vases, 
animal bones, a small marble male head, and loom weights. A small herm head (6.5 cm. 
high) was excavated lying on its right side over a small pit containing material from the 
early fifth century BCE (fig. 63).489 The statuette was broken at the neck and shows signs 
of having gone through a fire. Paxugianni-Kaloudi argues that this sculpture, along with 
the large, seated female figurine, would have functioned as the focal points of the 
naiskos.490 The many finds excavated from the shine at Poulopoulou 29 suggest that 
active dedication occurred until the naiskos was destroyed in the early fifth century, 
                                                
486 Jones 1999, 256. 
487 Karagiorga-Stathakopoulou 1978, 12; Paxugianni-Kaloudi 1984, 342. 
488 Karagiorga-Stathakopoulou 1978, 12. 
489 Paxugianni-Kaloudi 1984, 342. Paxugianni-Kaloudi suggests that the small herm from the naiskos and 
larger herms would have served the same religious needs (1984, 352). 
490 Paxugianni-Kaloudi 1984, 349. 
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although it is difficult to discern either from the space or the offerings if rituals by groups 
or individuals were more likely.  
No evidence points to any group that might have a strong affiliation with the 
open-air shrine at Vasilis 18-20 (S016). This shrine—at least after the building of the 
Themistoclean city wall—was placed on a road that led to a main gate of the city. In 
addition to attracting worshippers from the community, it may have offered travelers 
protection and rest, as the literary evidence suggests for other roadside shrines. 
The two Archaic shrines in the deme of Melite or Kollytos (S007, S008) along a 
main road and at crossroads likely served as topographical markers and areas for 
religious activity within their neighborhood. The possible shrine to Herakles (S007) 
contains a small temple, a likely heroon, and a large open space (perhaps for gatherings), 
but, since no finds have been published, it is difficult to speculate further about rituals at 
the site. The nearby naiskos (S008), during its earliest phase, was an unbounded temenos.  
The creation of the boundary wall and the construction of the altar and small temple 
limited accessibility to the southeast. The position of the entranceway, directly in front of 
the small altar, would have allowed a clear view of the shrine.  The presence of an altar 
suggests that sacrifice took place at the shrine; however, without published finds, no 
confirmation of this is possible. 
Summary 
The Archaic period was a time of reorganization of Athens and of Athenian 
religious life: a calendar attempted systemization of religious rituals,491 large temples 
were constructed and a new city center was established, and the Cleisthenic reforms 
                                                




affected the political, social, military, and religious lives of every citizen.  The Archaic 
period also was an active one for the roadside religious spaces of Athens: many of the 
shrines constructed during this period remained important to the religious topography of 
the city for centuries, even those that suffered damage during the Persian sack of Athens.   
Classical Period (c. 480-323 BCE) 
The Persian Wars and, in particular, the Persian destruction of Athens in 480/479 
BCE,492 marked the beginning of the Classical period. This well-studied period brought 
about significant changes to the topography of the city, as it was slowly rebuilt after the 
Persian destruction.  
The Themistoclean fortification wall, built around 479/8 BCE, dramatically 
affected the organization and layout of Athens, but its course must have—in turn—partly 
been guided by the plan of the Archaic city. Anna M. Theocharaki identifies the course of 
the Themistoclean city wall in at least 19 places.493  The construction of the wall is 
characterized by the reuse of earlier material and polygonal masonry (fig. 64),494 which 
are mentioned in the testimony of Thucydides (1.93.2), who says that the city wall in his 
time “shows signs of the haste of its execution; the foundations are laid of stones of all 
kinds, and in some places not wrought or fitted, but placed just in the order in which they 
were brought by the different hands; and many columns, too, from tombs and sculptured 
stones were put in with the rest. For the bounds of the city were extended at every point 
of the circumference.”495  
                                                
492 Excavations in the Agora, for example, have revealed extensive damage to civic, religious, and private 
monuments in the area at this time; see Camp and Mauzy 2010, 18. 
493 Theocharaki 2011. 
494 Theocharaki 2011, 105-106. 
495 Translated by Crawley 1910, 61. 
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An additional, supplementary defensive wall, the proteichisma, was constructed 
outside the Themistoclean circuit walls in the second half of the fifth century BCE. A 
moat was constructed outside the city wall at about the same time and likely provided a 
supplementary defense around the majority of the city.496  Not only did the Themistoclean 
wall and the proteichisma affect the urban landscape by creating new definitions of 
intramural and extramural spaces, but they also changed patterns of movement in and 
around the city.  
An unpaved ring road that ran between the proteichisma and the outside of the 
city wall facilitated movement around the city, and sections of a similar ring road also 
have been excavated immediately within the city walls.497 While the interior ring road 
served a defensive purpose by providing a gap between the wall and houses, it also 
allowed easy circulation around the edge of the city, at least until the Hellenistic period, 
when some stretches of this road appear to have gone out of use.  The outer ring road 
shows signs of wheel ruts,498 while the excavated parts of the inner ring road do not 
reveal any evidence of wheeled vehicle use. 
 The number of city gates that allowed entrance into and exit from Athens is still 
unknown, but it is hypothesized that at least eleven gates were in the Themistoclean wall, 
and an additional two gates are known from the diateichisma (third century BCE). Gates, 
and the roads that ran through them, were the only access points to the city, and they 
could be used to protect from invaders and to serve as marshalling points.499 Additionally, 
                                                
496 Knigge 1991, 76, 
497 Costaki 2006, 133-135. Costaki estimates that it would have taken no more than two hours to walk 
around the wall of the city (2006, 134). 
498 Costaki 2006, 134. 
499 The courtyard of the Dipylon Gate may have accommodated feasts during the Panathenaia and also 
would serve as a place for gathering before the Panathenaic procession (Knigge 1991, 68-69).   
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gates provided the frame for a traveler’s first view of the urban space. Costaki notes that 
at least one of the central areas of the city—either the Acropolis or the Agora—was 
visible from all of the city gates that have been excavated to date.500  If the central areas 
of the city were easily visible from the gates, such visual information may have helped to 
facilitate more speedy navigation to trading, political, and religious hubs.  
The building of the Long Walls to Peiraieus in the mid-fifth century BCE created 
major changes in the movement of individuals and goods.  No longer was Athenian 
maritime trade conducted out of the smaller port at Phaleron, accessed through a gate 
located in the southern part of the city; instead, traffic for the port moved through the 
western Peiraic Gate.  
In the third century BCE, the diateichisma was built along the Hill of the Muses, 
the Pnyx, and the Hill of the Nymphs to serve as another line of defense for the city. 
Eventually, the diateichisma replaced parts of the Themistoclean city wall located to the 
west, thereby contracting the extent of the fortified city.501 
There were significant changes to the urban core, as well. The Agora, the 
Acropolis, and other areas of the city experienced redevelopment under Kimon (470s-461 
BCE) and Pericles (460-430 BCE). The so-called Periclean building program both 
celebrated the relationship of the Athenians with the gods and Athenian history,502 and 
also made use of the appropriation of the treasury of the Delian League for monumental 
construction projects, most notably on and around the Acropolis. 
                                                
500 Costaki, personal discussion, American School of Classical Studies at Athens, Wall Walk, 2013. 
501 Theocharaki 2011, 84. While there are other additions and changes to the city walls, it is not until the 
time of Valerian (third century CE) that the fortifications of Athens were expanded east (Theocharaki 2011, 
131-133). 
502 Hölscher 1991, 372.  
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The Peloponnesian War (432/1-404/3 BCE) brought stress to the infrastructure of 
the city.  During the Peloponnesian War, the influx of refugees from the Attic countryside 
led to significant demographic changes in Athens, as people found shelter anywhere that 
they could, even in sanctuaries.  As Thucydides (2.17) describes, Attic residents left the 
countryside and tried to find places to live in the urban center:  
When they arrived at Athens, though a few had houses of their own to go to, or 
could find an asylum with friends or relatives, by far the greater number had to 
take up their dwelling in the parts of the city that were not built over and in the 
temples and shrines of the heroes, except the Acropolis and the temple of the 
Eleusinian Demeter and such other precincts as were always kept closed. … 
Many also took up their quarters in the towers of the walls or wherever else they 
could.503  
 
Additionally, beginning in 430 BCE and continuing for about two years, a plague 
raged in Athens. Thucydides, who states that he survived the disease himself, vividly 
recounts the symptoms of fever, inflammation, cough, vomit, pustules, extreme thirst, 
and diarrhea (2.48-55).  Thucydides also notes that the plague was made worse by the 
overcrowding in the cities and by the negative societal changes brought about by the 
constant presence of imminent death.504 
In the last third of the fourth century, Lycurgus505 and Euboulos began a 
redevelopment program, including the refurbishment of the Theater of Dionysos in stone 
on the south slope of the Acropolis, the construction of the Panathenaic stadium, and a 
                                                
503 Adapted from Crawley 1910, 110-111. 
504 The plague may have been instrumental of the development of at least one healing cult, the sanctuary of 
Asklepios on the Peripatos (S038) (Parker 1996, 180); however, Bronwen Wickkiser believes that 
Asklepios was not considered to be effective in the healing of plague (Wickkiser 2008, 64-65).  For 
discussion of the Athenian plague and possible evidence of mass burial, see Flower 2009, 16-18; Parlama 
and Stampolidis 2001, 271-273. 
505 See Mikalson 1998, 290-294. 
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renovation of the Pnyx.  The Agora also continued to be developed with the construction 
of the Monument of the Eponymous Heroes506 and the lawcourts.  
All the Archaic roadside shrines, with the exception of the shrine at Poulopoulou 
29 (S015), continued to be used during the Classical period, despite the Persian 
destruction that harmed many of them (for example, the altar near the later Stoa of Zeus 
[S018], the Altar of Aphrodite Ourania [S023], the Shrine of Nymphe [S002], and the 
open-air shrine at Vasilis 18-20 [S016]). Some of the roadside religious spaces used 
during the Archaic period were renovated during the fifth century BCE, most during the 
second half of that century (p. 166). Eleven additional roadside religious spaces were 
constructed during the Classical period, and close to a third of these were (again) in the 
general area of the Agora. 
Acropolis Slopes 
At the beginning of the Classical period, the focus of building activity was on the 
top of the Acropolis, not on the slopes. After the wells of the Archaic period on the north 
slope were closed between 500 and 480 BCE,507 it was not until after 460 BCE that a 
springhouse was constructed on the north slope.  Two roadside religious spaces508 were 
constructed near the Peripatos on the Acropolis slopes during the Classical period (fig. 
65): the sanctuary of Aphrodite and Eros (S028) on the northern slope and the sanctuary 
of Asklepios (S038) on the southern slope. 
                                                
506 For the monument of the Eponymous Heroes, see Kron 1976, 228-236; Camp 1986, 97-100. 
507 Glowacki 1991, 38-40. 
508 The caves of Apollo and Pan on the north slope of the Acropolis are not considered to be roadside 
religious spaces: they are located far from the Peripatos and accessed only by means of long pathways. 
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Sanctuary of Aphrodite and Eros on the Peripatos (S028)  
 The sanctuary of Aphrodite and Eros lies just next to the Peripatos on the north 
slope of the Acropolis.509 The erosion of the Acropolis rock and the subsequent 
accumulation of fill in the area (in addition to modern construction on the slopes of the 
Acropolis) have significantly damaged the archaeological remains of this religious space.  
The roughly oval shrine (c. 33 x 15 m.) was bordered by the Peripatos on the south and 
by a path that led up to the top of the Acropolis on the east (fig. 66).510 All the 
architectural remains are lost, but Broneer speculates that cuttings may have supported a 
boundary wall.511 Nineteen rock-cut niches remain in the Acropolis wall to the south of 
the sanctuary (fig. 67). The area closer to the Peripatos, called the “Lower Sanctuary” by 
Broneer, contained five rock-cut niches and several rubble features identified as “altars.” 
These structures had no evidence of burning or ash on or around them, and so may have 
been the recipients of non-sacrificial offerings, such as food.512  
Sanctuary of Asklepios (S038)  
 Telemachos established the sanctuary of Asklepios513 on the south slope of the 
Acropolis close to a spring514 in the late fifth century BCE. As described by Pausanias 
                                                
509 The ASCSA excavated the sanctuary between 1931 and 1935.  See Broneer 1932; Broneer 1933, 329-
339; Broneer 1935, 123-132, 143-148; Glowacki 1991, 46-54; Maxaira 2008, 100-128; Rosenzweig 2004, 
35-40; Travlos 1971, 228-232. Oscar Broneer also excavated the shrine called the “East Sanctuary” (S053) 
directly east of the Sanctuary of Aphrodite and Eros and identified it as a sacred space because of the 
presence of niches. Very little is known about the site; no inscriptions provide the names of deities, and the 
fill with finds of red- and black-figure pottery may have fallen from above. See Broneer 1933, 339-347; 
Glowacki 1991, 50, 82; Greco 2010a, 154-155.  
510 See Kevin Glowacki for a more detailed rendering of the possible borders of the shrine (1991, 46-48, fig. 
4). 
511 The cuttings are on rocks E, F, G, and H.  See Glowacki 1991, fig. 3. 
512 Broneer 1933, 347; Glowacki 1991, 48-49. The possible altars are labeled α, β, γ, δ, ε, ζ, κ, ν, ξ, ο, and 
π; see Glowacki 1991, fig. 4. 
513 See Aleshire 1989; Aleshire 1991; Hubbe 1959; Kerenyi 1959; Wickkiser 2008; Edelstein 1945; Jensen 
and Lefantzis 2009, 91-124; Travlos 1971, 127-129. 
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(T082, T083), the shrine lay on two terraces near the Theater of Dionysus (fig. 68). The 
front of the sanctuary was accessed by a propylon from the Peripatos to the south.515  The 
first buildings at the sanctuary included a small wooden naiskos, an altar, and a pit 
(bothros) used in sacred ceremonies.516  The pit, carefully lined with masonry and 
covered by a stone ceiling, has given rise to many theories about its use, including the 
worship of a hero, the care of sacred snakes, or a reservoir. By the end of the fifth century 
BCE, a stoa with four rooms (each approximately 6 m. square) had been constructed. 
This building may have served a variety of functions, including as an abaton or area for 
dining.517 New building and renovation occurred at the sanctuary of Asklepios in the 
fourth and third centuries BCE: previous wooden structures, including the naiskos, were 
redone in stone,518 and a large stoa and a marble courtyard were constructed. 
Around 400 BCE, the Telemachos Monument (I013) was set up south of the 
temple (fig. 69). This double-sided relief depicts Asklepios and Hygieia, images of 
worshippers, other gods and goddesses, animal sacrifice, and perhaps medical 
implements.519  The relief seems to reflect a “vista” of the entire cult area, representing 
the temple itself (symbolized by a small column), external statuary, the Pelargikon wall 
(symbolized by an image of the wall and a stork), and part of a propylon.520  The 
inscription on the monument chronicles the early history of the sanctuary. 
                                                                                                                                            
514 The water source, demarcated by boundary stone IG I³ 1098 in the fifth century BCE, has been 
tentatively identified as also being sacred to the Nymphs, Pan, Hermes, Aphrodite, or Isis (Travlos 1971, 
138). 
515 Jensen and Lefantzis argue that the first entrance to the sanctuary of Asklepios was on the east (2009, 
108, fig. 1) 
516 Hurwit 2004, 219-220. 
517 Travlos 1971, 127. 
518 Travlos 1971, 127. 
519 Beschi 1967-1968b, fig. 22. 
520 See Beschi 1967-1968b, 383-384, 390, 396. 
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 Inventory lists on stelai that describe various dedications permit conjectures about 
the interior of the temple in the early third century BCE.  The stelai suggest that the 
building had no ceiling (votives were displayed on the rafters), that the walls were 
painted, and that the image of the god probably was situated near the western wall.521  
 The only other significant structural additions to the sanctuary took place during 
the reign of Augustus, when a southern stoa and a more elaborate propylon were added.  
The sanctuary suffered damage in the Herulian invasion (267 CE),522 but the cult of 
Asklepios continued to function until the end of the fifth century CE, and in 529 CE, a 
Christian basilica was constructed on the site.523 
Agora 
 Three Classical roadside religious spaces have been excavated in the Agora: the 
Crossroads Enclosure (S034), a possible shrine west of the City Eleusinion (S040), and 
an altar base that now lies under the Stoa of Attalos (S030).  These three roadside shrines 
stood alongside those that were built in the Agora during the Archaic period and 
continued to be used after the Persian devastation of the area: the Hieron (S001), the 
Altar of the Twelve Gods (S020), the Eschara (S021), the Altar of Aphrodite Ourania 
(S023), the Altar of the Mother of the Gods (S022), and the altar in front of the Stoa of 
Zeus (S018). The presence of a total of nine active roadside shrines in the Agora during 
the Classical period is not surprising (fig. 70), given the importance of the area. In 
addition to these roadside shrines, other structures also were constructed in the Agora 
during the Classical period, most before the Periclean building program (for example, the 
                                                
521 Aleshire 1991, 43. 
522 Aleshire 1989, 18-19. 
523 Aleshire 1989, 19-20; Travlos 1971, 128-129. 
 
155 
Stoa Poikile and the Tholos) or during and after the Peloponnesian War (for example, the 
New Bouleuterion, the Stoa of Zeus, the South Stoa I, and the Mint).524 
Crossroads Enclosure (S034) 
 The Crossroads Enclosure is located in the northwest corner of the Athenian 
Agora, just south of a main intersection between the Panathenaic Way and the road that 
borders the Agora on the west (fig. 71).525 The site consisted of an enclosure made of 
limestone orthostates around a natural boulder.  A final study of the site and its finds has 
not been published; consequently, access to material related to the site is not permitted.  
The finds within the Crossroads Enclosure date worship there from the middle of the fifth 
century BCE to the end of the fourth century BCE; however, deposition into a well 
immediately to the north continued into the third century BCE. 
 While votive offerings were deposited around the limestone boulder in the middle 
of the fifth century BCE, limestone orthostates were built around the boulder in about 
430 BCE (fig. 72).526  The orthostates may have been set up to protect the shrine from 
refugees during the Peloponnesian War or from victims of the plague, who might have 
wished to quench their thirst at the nearby well.527 The orthostates were set into a 
rectangular sill (3.95 x 3.65 m.), which was as tall as the top of the boulder within (fig. 
73).528 The slabs, which were smoothed (but not joined to one another), created a rough 
                                                
524 Camp 1986, 63. 
525 The site was excavated in 1971 and 1972 by the ASCSA.  See Shear Jr. 1973a, 121-130; Shear Jr. 
1973b, 360-369; Camp and Mauzy 2010, 84-86. 
526 Shear Jr. 1973b, 364, 369. 
527 Shear Jr. 1973b, 369; Thompson 1981, 348.  
528 Shear Jr. 1973b, 360, 363, 369. Shear suggests also that the orthostate slabs were covered a molding at 
the top, now no longer extant (1973a, 127). The exterior dimensions are incorrect in Shear Jr. 1973a (127). 
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fence.529 On the northern side of the enclosure, one of the orthostate slabs may have been 
a later addition. In fact, marks of weathering on the outer sill suggest that a barrier, 
perhaps a metal grille, may have kept worshippers out of the Enclosure, 530 but allowed 
them to see inside.  
A clay floor, which is dated to 417 BCE or later, has sealed in more than 0.5 m. of 
votive material and much of the boulder itself.531 After the creation of the clay floor, the 
interior ground level was allowed to rise only 0.38 m. 532 In the early fourth century BCE, 
the ground level outside the sanctuary increased by 0.32-0.36 m., and the orthostates 
show signs of wear from wheeled traffic at a height of approximately 0.36 m. above the 
top of the sill.533  The ground level outside the Enclosure rose yet again in the late fourth 
century BCE, so that only the tops of the orthostates would have been visible; they appear 
to have suffered from foot and vehicle traffic.534 The pottery found within the shrine 
above the clay floor dates between the end of the fifth century and the fourth century 
BCE (fig. 74), when worship appears to have ceased; by the first century CE, a drain ran 
through the southwest corner of the site.535   
A well, discovered 3 m. north of the enclosure, is linked with the site.536  The well 
reaches a depth of 13.4 m. and contains objects dating between the fifth and third 
centuries BCE, though the deposition of votive objects within the well became more 
                                                
529 Shear Jr. 1973b, 363. The slabs measure 1.24 m. high and were placed three, four, or five slabs together 
(Shear 1973b, 360). 
530 Shear Jr. 1973b, 363. 
531 Shear Jr. 1973a, 128; Shear Jr. 1973b, 365, 367.  
532 Shear Jr. 1973a, 128-130. 
533 Shear Jr. 1973a, 127; Shear Jr. 1973b, 364. 
534 Shear Jr. 1973a, 127; Shear Jr. 1973b, 364. 
535 Shear Jr. 1973a, 128. 




frequent after the fourth century BCE, when the Crossroads Enclosure was no longer 
used.537  
Possible shrine west of the City Eleusinion (S040) 
At the southeast corner of the Athenian Agora, immediately west of the City 
Eleusinion, 538 a 4.5 m. long limestone wall projects into the Panathenaic Way (fig. 75).  
Margaret M. Miles has suggested that this wall may have been an adjacent shrine that 
projected into the road from the boundary wall of the larger sanctuary.539  If this was a 
shrine, it would have been in a prominent place in the Panathenaic Way, a primary 
processional route in the city and a main road crossing through the Agora.  It would have 
been in the crossroads where the Panathenaic Way met the “Upper South Road,” a 
thoroughfare that was used as early as the Mycenaean period and that was lined with 
houses during the Classical period.540 The spatial relationship with the boundary wall of 
the City Eleusinion of the fifth century BCE and the pottery fragments found nearby 
provide a general date for the structure.  Ceramic fragments found over and around the 
wall date from the second quarter of the fourth century BCE, perhaps indicating when the 
site was no longer in use,541 while sherds near the cutting along the west side date to the 
third quarter of the fourth century BCE.542 
                                                
537 Shear Jr. 1973a, 130-131; Camp 1986, 82.  
538 The area around the City Eleusinion has not been fully excavated, but Miles suggests that the only 
temple found to date within the site was dedicated to Triptolemos (1998, 59). 
539 Miles 1998, 60. The excavation of the site is recorded in Agora notebooks ΕΛ ΙΙΙ, IV. 
540 Costaki 2006, Ι.50. 
541 Miles 1998, 60, 149. CPD 33 (lot ΕΛ 66), dated to the second quarter of the fourth century, contains 99 
sherds of black-glaze and household pottery. 
542 Miles 1998, 60, 148-149. CPD 32 (lot ΕΛ 65), dated to the around 340 BCE. contains two objects (a 
loom weight and a lamp fragment), as well as 75 sherds that create an assemblage of mostly of black- 
glazed and household pottery 
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The remains of this possible shrine are scanty: the limestone wall measures about 
6 m. long, with approximately 4.5 m. intruding into the Panathenaic Way (fig. 76).543 The 
post-Herulian wall cuts the eastern end of the wall, while the western end is lost.544 Miles 
suggests, on the basis of evidence in the Agora excavation notebooks, that a cutting in the 
bedrock might indicate a southern return.545 If the structure was a shrine, it was located in 
such a position—literally in the middle of the Panathenaic Way—that its presence would 
force those walking or processing by to move around it. 
Altar Base under the Stoa of Attalos (S030) 
 The altar base under the Stoa of Attalos was constructed in the northwestern part 
of the Agora, an area that appears to have been fairly well populated with houses and 
industrial areas before the Persian destruction of the city.546 The site was located south of 
a main road that ran east-west from the Agora towards the so-called Gate of the 
Diochares in the eastern part of the city.547   
 The fragmentary round altar or offering table was discovered in a well-stratified 
area, speckled with ash and containing small round pits with traces of burning.548 Four 
blocks of yellow limestone were built around a fifth to create a circular structure with a 
restored diameter of 1.43 m. (figs. 77, 78).549 Six leaded holes, which may have supported 
wooden stakes or posts, were placed around the edge of the object, although it is likely 
                                                
543 Agora notebook ΕΛ ΙΙΙ, 494. 
544 Two blocks of the eastern end of the wall could be identified in 2012, although the most easterly block 
appears to have slipped from it its original position. 
545 Miles 1998, 60. The cutting was not visible in 2012. 
546 Boegehold 1995, 104.  
547 Excavated in 1950, the site is discussed in Agora 27.  See Townsend 1995, 3, 14-18; Thompson 1951, 
49; Boegehold 1995, 104. 
548 Townsend 1995, 14. 
549 Townsend 1995, 14. 
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that there originally may have been ten holes.550  Stains left by fire or ash indicate that a 
rectangular object, perhaps an altar, may have been placed within the center of the 
circular base.551 A few worn cobblestones and other paving stones surround the base and 
suggest that there may have been significant foot traffic at the site.552  
The altar base has been linked with several nearby stone blocks, which may have 
been part of a small stoa (the “stoidion,” fig. 79).553  The foundations of grey poros 
appear to have formed an east-west wall with a return on the south, and three square 
poros bases were placed 2 m. in front of the wall and spaced some 2.95 m. apart.554  
Rubble walls for houses or workshops were built over the altar by the third 
quarter of the fifth century BCE,555 and a house floor was laid over the surface of the 
altar.556  The hasty building of these rubble walls may correspond to the need for housing 
in Athens during the Peloponnesian War.557 
Kerameikos 
 After the construction of the Themistoclean city wall, the deme Kerameis was 
split in two and the area outside the city wall in the Classical period continued to serve as 
a primary burial ground for the city.  Grave monuments, both public and private, lined the 
streets outside the city wall in this area. Two roadside shrines were constructed in the 
Kerameikos during the Classical period (S024, S039), joining the shrine of the 
                                                
550 The distance between the outer edges of the posts is approximately 0.32-0.34 m.  The most southerly 
extant opening is slightly wider and could have served as an access point for the shrine. 
551 Townsend 1995, 15. 
552 Townsend 1995, 15. 
553 Townsend 1995, 16-17. Only the altar was visible under the Stoa of Attalos in the spring of 2014. 
554 Townsend 1995, 16. Two bases were present at the time of excavation, but there may have been a 
cutting for a third base, as well. 
555 Townsend 1995, 3, 17. 
556 Townsend 1995, 17-18. 
557 The rubble buildings were removed by 400 BCE, and Buildings A-D were constructed in the same 
space. Boegehold 1995, 104; Townsend 1995, 3. 
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Tritopatres (S010), which continued to be used and underwent renovation during the last 
quarter of the fifth century BCE (fig. 80). 
Triangular Sanctuary on the Sacred Way (S024) 
 A triangular sanctuary, south of the Sacred Way (fig. 81) and immediately across 
from the Shrine of the Tritopatres (S010), is believed to have been constructed in the fifth 
or fourth centuries BCE.558  The shrine consisted of a roughly triangular boundary wall 
that opened onto the Sacred Way.  A small naiskos (c. 7 x 5 m.) was excavated within the 
enclosure.  While Torsten Mattern has identified six phases of construction, the precise 
dating of these phases during the fifth and fourth centuries BCE remains unclear.559 
Altar of Demeter (S039) 
An altar, possibly dedicated to Demeter, was located close to the Sacred Gate 
along the Sacred Way.  When it was discovered, the altar was in a secondary position on 
top of the proteichisma.560 The pottery evidence and stratigraphy serve as evidence of 
seven centuries of use: the altar appears to have been moved several times between its 
construction at the end of the fifth century BCE and the end of its use during the third 
century CE. 
The original location of the altar was outside the Sacred Gate at the first major 
crossroads between the ring road that encircled the Themistoclean fortification wall and 
the Sacred Way.  The site was placed along the western edge of the Sacred Way and 
                                                
558 The sanctuary was excavated by the DAI between 1879 and 1910 and is now being restudied by T. 
Mattern.  See Brueckner 1911, 102; "Πρακτικά" 1910, 55-56; "Athen, Kerameikos" 2006, 164; Costaki 
2006, 496; Knigge 1991, 103, 180n94; Whitley 2002-2003, 7-8. 
559 Mattern 2014. 
560 Hellner 2006, 124. The most thorough accounts of the altar and its base can be found in a report from the 




would have been highly visible to those leaving or entering Athens through the Sacred 
Gate. The marble altar was surrounded by boundary walls on the southwest, northwest, 
and northeast sides (fig. 82).561  In the third century BCE and later, the altar was gradually 
moved to higher positions on top of the proteichisma, until it reached the point (at an 
elevation of 3.5 m.) where it was discovered in a context dated to the third century CE.562 
An arched, subterranean chamber also was found in the area directly in front of 
the altar and under the Sacred Way.563  The Eridanos River channeled water through a 
series of level changes (perhaps to purify the water) into a basin with conglomerate walls 
(1.3 m. high) and Naxian marble flooring.564  The entire structure was covered in 
limestone slabs, but a well, constructed of roof tiles, allowed water to be drawn from the 
basin.565  While the pottery has not been fully published, some of it dates to the fourth 
century BCE, suggesting that the chamber was abandoned when the altar was moved to 
the top of the fortification wall.566   
Northern Athens 
Altar of Zeus Phratrios and Athena Phratria (S045) 
 The Altar of Zeus Phratrios and Athena Phratria was discovered between the 
Sacred Gate and Acharnian Gate in northwestern Athens within the ancient city deme of 
Skambonidai.  The site was located northeast of the Athenian Agora just before a road 
branched towards the Acharnian Gate (figs. 83, 84).567 This altar is tentatively dated 
                                                
561 “Kerameikos” 2004, 265; Hellner 2006, 128. 
562  “Kerameikos” 2004, 265; Hellner 2006, 124. 
563 Whitley 2003-2004, 7; “Kerameikos” 2004, 266-267. 
564 Whitley 2003-2004, 7 
565 Whitley 2003-2004, 7; “Kerameikos” 2004, 266. 
566 “Kerameikos” 2004, 266. 
567 The site was excavated by Kyparisses and Thompson for the Department of Public Works of the City of 
Athens in 1937 (see Kyparisses and Thompson 1938).  See also Hedrick 1991, 256-259; Travlos 1971, 573-
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between the second half of the fourth century and the third century BCE on the basis of 
the sherds found under the altar, the stratigraphy, and the letter-forms of the inscription 
(SEG 41-183, I021, fig. 85).568  
 The altar (0.42 m. x 0.8 m.) consists of four Hymettian marble slabs, decorated 
with a cyma reversa molding at the base and an ovolo molding on the top, that were 
joined together with iron clamps. The top of the altar is no longer extant. At the site, the 
altar was placed directly onto the bedrock and a layer of small stones.  The altar has one 
word of the inscribed text on each side of the altar: “[Altar of Ze]us/ Phratrios/ [and] of 
Athena/ Phratria” (fig. 86).569 The altar named Zeus on the northwest, facing the 
excavated road, and Athena on the southeast.570 A conglomerate wall surrounded the 
shrine, but only a section of it was preserved (to a height of two courses). The wall 
abutted a drain on the northwestern side and served as a retaining wall on the 
southwestern side, as the ground level was some 1.5 m. above the base of the altar.571 The 
excavation did not extend far enough to show if the sacred area was bordered by more 
than one road.572 
Southeastern Athens 
 The excavations at the Makrigianni plot (the area excavated for the construction 
of the Acropolis Museum) have been helpful for determining settlement in the area of 
southeastern Athens during the Classical period (fig. 87).  The archaeological 
                                                                                                                                            
575. The excavated site is no longer visible, and the altar is stored on the porch of the Stoa of Attalos in the 
Athenian Agora. 
568 Kyparisses and Thompson 1938, 617; Hedrick 1991, 259. 
569 Hedrick 1991, 256. The altar was aligned with the road, not with the cardinal directions. 
570 Costaki 2006, 439; Hedrick 1991, 256. 
571 Costaki 2006, 439. 
572 The importance of this road is indicated by its impressive width (over 5 m.), the layers of road metal, 
and its route to a main city gate. See Costaki 2006, 438-440; Kyparisses and Thompson 1938, 614. 
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remains573—including the water channels, roads, and walls that are visible under the 
museum today—show that there was significant occupation in the area during the fifth 
century BCE. Both shrines in southeastern Athens that were constructed in the Archaic 
period (the naiskos near the Sanctuary of Dionysos [S014] and the shrine of Nymphe 
[S002]) remained in use throughout the Classical period. 
Shrine in the Makrigianni Plot (S029) 
This possible shrine was located at a major intersection in the Makrigianni plot.574 
The limestone structure was placed at the southwest corner of the intersection of four 
roads (fig. 87): one of the roads linked two city gates; the “Makrigianni Plot Street II” 
approached from the east; the road along the eastern side of the Sanctuary of Dionysos 
approached from the north; and another road led from this intersection to a third city gate. 
The date of this site has been tentatively placed in the Classical period on the basis of the 
presence of nearby water pipes that line one of the abutting roads and the finds in the area 
that date to the fifth century BCE.575  Detailed plans of this site have not been made 
public, but the structure appears to be roughly four-sided and could possibly have been a 
paved area, a fountain, or the foundation of a small building.576   
Southwestern Athens 
 Southwestern Athens contained five roadside religious spaces in the Archaic 
period, and at least four of these spaces continued to be used into the Classical period 
                                                
573 Parlama and Stampolidis 2001, 29-39. 
574 The Greek Ministry of Culture carried out the excavation of this site between 1993 and 1996.  Although 
the site has not been officially published, short reports can be found in Costaki 2006, 126-127, II.42; 
Costaki 2008, 156; Greco 2010b, 399; Kalligas 1995, 6; Parlama and Stampolidis 2001, 32-33. 
575 Parlama and Stampolidis 2001, 32-33. It is also possible that the site should be dated to the Hellenistic 
period, on the basis of Parlama and Stampolidis 2001, fig. 2. 
576 Greco 2010b, fig. 213. A large Roman building in the area has greatly obscured the remains. 
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(S006, S007, S008, S016).  Only two additional roadside shrines were constructed in the 
Classical period (fig. 83), the sanctuary of Artemis Aristoboule (S025) and the shrine east 
of Ayios Dimitrios Loumbardiaris (S005). 
Sanctuary of Artemis Aristoboule (S025) 
 The sanctuary of Artemis Aristoboule is located at an important crossroads: one 
road ran directly to the Peiraic Gate and the other road ran to the Demian Gate.577  Finds 
of pottery dated to the middle of the fifth century BCE suggest that a small temple was 
constructed just after the Persian War, and then rebuilding at the site financed by 
Neoptolemus of Melite occurred around 330 BCE (figs. 88, 89).578 The pronaos of the 
naiskos contained a double door and a grille on the western side.  Blocks, believed to be 
from a marble altar, also were discovered on the site. The naiskos appears to have been 
used at least until the third century CE, on the basis of finds from a pit that was dug into 
the pronaos.579 
Shrine East of Ayios Dimitrios Loumbardiaris (S005) 
This naiskos was located close to the gate in the diateichisma known as the 
Dipylon before the Gate.580  The remains have led some scholars to date its construction 
to the time of the building of the diateichisma.581 Its form, however, is quite similar to 
                                                
577 John (Ioannis) Threpsiades excavated this site in 1958, and the primary publications are Threpsiades and 
Vanderpool 1964 and Amandry 1967-1968. 
578 Threpsiades and Vanderpool 1964, 35; Parker 1996, 245. 
579 Threpsiades and Vanderpool 1964, 30. 
580 The shrine was excavated by S. I. Charitonidis for the Greek Archaeological Service in 1958, but the 
publication did not appear until 1979. See Charitonidis 1979, 161-165, 187; Costaki 2006, XV.3; Greco 
2010a, 207; Thompson and Scranton 1943, 381; Travlos 1971, fig. 202; Wycherley 1978, 194; Dakoura-
Vogiatzoglou and Lazaridou 2004, 12-13. The site is still visible behind the church of Agios Dimitrios 
Loumbardiaris on the Philopappos Hill. The church is named for an incident in which a thunderbolt slew 
the Turkish gunner who was trying to fire from the Acropolis into a Christian congregation.  
581 Dakoura-Vogiatzoglou and Lazaridou suggest that the site was built at the same time as the nearby gate 
(2004, 12-13). Charitonidis suggests that the dating of the site is impossible (1979, 165). 
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naiskoi of the Archaic period (S014, S008): it is made of limestone, has an entrance on 
the southeast, and is similar in size (c. 2.2 x 2.07 m.) (figs. 90, 91).582  This naiskos faced 
the road leading to the deme of Koile, and the gate of the diateichisma lay to the west.583 
The finds suggest that the site was used until the first century CE.  
Form and Placement 
As in the Archaic period, the shrines used during the Classical period (fig. 92) 
tended to cluster around the Agora and to be located at crossroads.  The interest in 
constructing or maintaining shrines near the city center makes sense, given the continuing 
importance of the Agora.  The two shrines built in close proximity to the Sacred Gate at 
the Kerameikos during the Classical period (S024, S039) likely were linked with the 
presence of this gateway through the city fortification wall, as well as the significance of 
this route to Eleusis and other points north. The presence of similar groupings of shrines 
in or near city gates would not be a surprise as excavations around the city wall continue. 
In terms of form, of the 24 roadside religious spaces constructed or in use during 
the Classical Period, 12 were open-air shrines (S001, S002, S010, S016, S018, S020, 
S021, S022, S023, S028, S034, S045).  As in the Archaic period, shrines with altars were 
common (S001, S002, S008, S018, S020, S021, S022, S023, S025, S026, S030, S038, 
S045) and a few naiskoi were in use (S005, S007, S008, S014, S024, S025). 
In addition, the rebuilding of many Archaic roadside religious spaces may reflect 
the effort in the second half of the fifth century BCE to revitalize the city after the Persian 
                                                
582 The measurements of the naiskos vary: Charitonidis’ text gives the external dimensions as 2.22 x 2.055 
m. (1979, 165), while the image in his article states that they are 2.23 x 2.19 m. (164). Travlos illustrates 
the dimensions as 2.07 x 2.22 m. (1971, fig. 202), while Greco says that they are 2.23 x 2.19 m. (2010a, 
207). 
583 For the Koile road, see Costaki 2006, XV.3; Dakoura-Vogiatzoglou 2009; Dakoura-Vogiatzoglou and 




War.  Many Archaic shrines appear to have been deemed important enough to maintain, 
to stabilize, and—if necessary—to protect. Of the shrines built in the Archaic period, at 
least four (S001, S002, S020, S010) were renovated with new or rebuilt boundary walls 
during the fifth century BCE.584  Bounding of shrines at this time may have been linked 
with changes in the urban population; for example, the sacred spaces may have needed 
protection from the arrival of Peloponnesian War refugees or from those suffering from 
the death and disease associated with the plague.  Additionally, the second half of the 
fifth century BCE was a time when the Athenians were honoring their relationship with 
the gods through building projects. The marking of older shrines with new boundary 
stones and walls may have been another way of honoring locations thought to be 
significant. 
Divinities and Heroes  
 Only four shrines constructed during the Classical period can be linked with 
particular divinities with some degree of confidence. Inscriptions on the Acropolis rock 
(IG I³ 1382A (I009, fig. 93), IG I³ 1382B (I010, fig. 94) clearly indicate that a sanctuary 
along the Peribolos was sacred to Aphrodite and Eros (S028).  Finds from the site, as 
well, are associated with these gods, including a plaque that depicts Erotes (fig. 95) and 
anatomical votives (fig. 96).585 Also on the Peripatos, the sanctuary of Asklepios (S038) 
can be clearly identified from the votives found at the site and the Telemachos Monument 
                                                
584 An official decree, IG I3 84, authorizes the horistai (the officers in charge of boundary markers) to mark 
the boundaries of the Shrine of Neleus, Kodros, and Basile and the poletai to have the space enclosed.  
Several reasons may account for why rebuilding took so long after the Persian War: the wait for rebuilding 
may have been a matter of financial necessity, or it is possible that the controversial Oath of Plataia, part of 
which may have forbidden the reconstruction of buildings destroyed by the Persians, caused the delay. For 
discussion of the controversial Oath of Plataia, see Cartledge 2013; Rhodes and Osborne 2003, 440-449; 
Hall 2014, 59-76. 
585 Broneer 1933, 333-335; Glowacki 1991, 51-53. A similar plaque was found at the sanctuary of 
Aphrodite and Eros on the Sacred Way (S036). 
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(I013).  In northern Athens, the Altar of Zeus Phratrios and Athena Phratria (S045) has 
an inscription (I021) that leaves no doubt about whom the shrine honored.  
The attribution of the naiskos in southwestern Athens to Artemis Aristoboule 
(S025) derives from an honorary decree of the fourth century BCE (Agora I6969 = SEG 
22-116) that indicates that it is to be set up in her shrine.  The location and date of the 
shrine, the western orientation of the naiskos, and Plutarch’s comments that the shrine of 
the goddess is in Melite (T100, T108) together point strongly to the worship of Artemis 
Aristoboule at this location.586  Her epithet translates to “best counsel,” and it is possible 
that—as Plutarch recounts—it derived from Themistocles’ good opinion of himself after 
the naval battle at Salamis (T100).  Additionally, the shrine may have been associated 
with capital punishment, which may explain Plutarch’s discussion of the disposal of the 
corpses of convicts and the nooses of those who committed suicide in its vicinity 
(T108).587 
Dedications have led to hypotheses about the recipients of worship at the 
Crossroads Enclosure (S034) in the Agora and at the altar by the Sacred Way (S039) in 
the Kerameikos. The largest deposit of finds from the Crossroads Enclosure, dating to 
430-420 BCE,588 was discovered below the clay floor.  The (unpublished) finds include 
loom weights, lamps, spindle whorls, feeding vessels, knucklebones, miniature vessels, 
lekythoi, pyxides, skyphoi, mugs, jewelry, and nine smoothed river pebbles covered in 
                                                
586 For a more cautious position (i.e., the worship of Artemis in Melite, but not necessarily Artemis 
Aristoboule at this shrine), see Amandry 1967-1968, 273, 279. 
587 Munn 2006, 272, 334. 
588 Shear Jr. 1973b, 365. The site has not been fully published, but the evidence from Shear’s 1973 articles 
makes clear that there were at least two primary deposits: one above and one below the clay floor of the 
late fifth century BCE. 
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gold foil.589 Black-glaze pottery made up the majority of the deposit, although there were 
red-figure vessels as well, including a large “bobbin” disk that was painted with a scene 
of Hermes and a young man.590 The sculptural fragments from the Crossroads Enclosure 
(S034) include a small head and part of the shoulder of a herm that has been dated to the 
end of fifth century BCE (Agora S2452, fig. 97).591 The broken neck and the lack of 
weathering of the fragments suggest that the herm did not stand for long before it was 
deposited within the Enclosure.592  The Archaic head of a small Parian marble kore was 
found among the votives of the fifth century BCE (Agora S2476, fig. 98).593  While the 
face of the kore appears battered, the rest of the head is well preserved, and there is 
evidence of repairs done before its deposition at the Crossroads Enclosure.594 A one-third 
life-size hand and torso of a terracotta figurine also comes from the Crossroads Enclosure 
(Agora T4025, fig. 99).595  
The finds from the nearby well include a number of miniature vessels, 
unguentaria, lekythoi, drinking vessels, a bronze mirror, and jewelry, including three gold 
necklaces.596  The well also produced bronze sculptural fragments, including the gilded 
leg of a Hellenistic equestrian statue that has been identified as Demetrios Poliorketes 
                                                
589 Shear Jr. 1973b, 369, 369n29. 
590 Shear Jr. 1973b, 367. A similar cylindrical vessel has been interpreted by Shapiro as an iynx (ἴυγξ) or 
love charm; see Shapiro 1985. 
591 Shear Jr. 1973a, 164. 
592 Shear Jr. 1973a, 165. Shear suggests that its date may link the herm head with the mutilation of the 
herms in the late fifth century BCE. 
593 Shear Jr. 1973b, 400-401.  On the basis of stylistic comparisons with korai known from the Acropolis, 
Shear dates the kore to approximately 500-490 BCE (1973b, 401). 
594 Shear Jr. 1973b, 401. Shear suggests that the kore may have originally been damaged during the Persian 
destruction of Athens. 
595 Shear Jr. 1973b, 401-402. See Agora T4025. While Shear suggests the figure is a male, the catalogue 
card from the Agora tentatively posits that the figure is female. 
596 Shear Jr. 1973a, 131-132. See Agora deposit J 5:1. 
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(Agora B1384, fig. 100).597 In addition, many lead tokens from the fourth and third 
centuries BCE from the archive of the Athenian cavalry were deposited in the well.598 
Because of the presence of amphoriskoi, pyxides, a bronze mirror and jewelry, 
Shear asserts that the Crossroads Enclosure “was primarily female in character,” while 
Camp speculates that the well may have been associated with the Nymphs.599  While 
current Agora publications name this site only as the Crossroads Enclosure, some 
attempts have been made to link it with the sanctuary known from several ancient authors 
as the Leokorion.600  As yet, there is no evidence that firmly supports the idea that this 
sanctuary is either primarily patronized by women or honors a female deity or 
mythological figure. 
In the Kerameikos, the altar found near the Sacred Way (S039) is tentatively 
linked with Demeter. The placement of the shrine so close to the Sacred Way and the 
discovery of a ceramic plate, pig bones, female figurines, miniature representations of 
fruit, and Attic red-figure pottery near the altar and from the underground water basin 
support this hypothesis.601  
For the remaining roadside religious spaces, nothing beyond the placement of the 
site can suggest who may have been honored there. The scanty remains and lack of 
publication do not allow for more than speculation about the deity that might have been 
                                                
597 Agora B1384. Shear Jr. 1973a, 165-168; Camp 1986, 164-165; Houser 1982. 
598 Shear Jr. 1973a, 176-178; Kroll 1977. Interestingly, some of the tokens from this deposit name Apollo 
Agyieus as a brand on horses. 
599 Shear Jr. 1973b, 369; Camp 1986, 79. 
600 The Leokorion may have commemorated the three daughters of Leos who were killed to save the city of 
Athens from a plague, may refer to an area for purification, or may have simply been an area for gatherings 
of inhabitants.  See Thompson and Wycherley 1972, 121-123; Thompson 1981, 348. For a full list of 
ancient sources that mention the Leokorion, see Wycherley 1957, 108-113. 
601 Hellner 2006, 129; Whitley 2003-2004, 7. 
 
170 
honored at the possible shrine in the Makrigianni plot (S029).602 It is possible that 
Herakles or Aias may have been honored at the shrine east of Ayios Dimitrios 
Loumbardiaris (S005),603 but, until the finds are published, no confirmation is possible.  
The shrine near the City Eleusinion (S040) may have been dedicated to a divinity 
associated with Eleusis, or roadways, or to a hero or heroine (given the proximity to 
Bronze Age tombs nearby). Miles has suggested that the site may have been linked with 
Hekate, since the goddess is associated both with Eleusinian myths and roadways.604 
Rhys Townsend suggests that an altar to Hekate or to a hero associated with nearby 
tombs might be appropriate for the altar that is now under the Stoa of Attalos (S030).605  
Worshippers and Rituals 
Athens was in a place of economic strength at times during the Classical period, 
receiving revenue from the mines of Laurion and tribute from abroad.  Such economic 
vitality likely would have brought foreigners, metics, and other Attic residents into the 
city, where they could have interacted with roadside shrines as parts of their daily lives.  
During the Peloponnesian War, however, it is refugees from Attica that may have arrived 
at these shrines. In most cases, not a single dedication or inscription has been preserved 
from the Classical roadside shrines that might help to indicate who might worship there. 
Supposition about who might use these spaces must be formed from the position of each 
site within the urban topography, the sizes of the spaces available for worship, the nature 
                                                
602 Parlama and Stampolidis suggest that Hermes, Hekate, or Apollo Agyieus may have been honored here 
(2001, 32-33). 
603 Dakoura-Vogiatzoglou and Lazaridou 2004, 12-13. 
604 In addition, a 1939 excavation in a nearby area brought to light a figure of Hekate with three faces in a 
much later fill (Agora S1145). 
605 Townsend 1995, 17. 
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of the votives (for example, their likely cost), and what we know about the particular 
divinities honored.  
The sanctuary of Asklepios (S038) provides a welcome exception to this trend 
and ample evidence of worshippers. The cult of Asklepios appears to have appealed to a 
variety of participants, as shown by dedications from men, women, families, and 
foreigners. Sarah B. Aleshire analyzes the recorded dedications to Asklepios at Athens 
and argues that women dedicated more frequently than men,606 that Athenian residents 
were the most common dedicators at this sanctuary,607 that some of the dedicators held 
public or religious offices or came from families with such histories,608 and that certain 
Athenian families appear to have been especially active in their worship of the god.609 
Another group active at the sanctuary was the Asklepiastai, an association especially 
dedicated to the worship of Asklepios during the period between 250 and 200 BCE.610  
The Telemachos Monument (I013) provides evidence of the initial founding of 
the site through its brief account of the early history of the sanctuary.611 After a period of 
management by individuals related to Telemachos, by the second half of the fourth 
century BCE, the priest of the sanctuary was chosen by lot and the cult was administered 
by the state; at the turn of the first century CE, the priesthood became a lifelong 
position.612 
The buildings and votive material make our knowledge of ritual practice at the 
sanctuary of Asklepios fairly robust.  In addition to images of sacrifice on votive plaques, 
                                                
606 Aleshire 1989, 45-46. 
607 Aleshire 1989, 52. 
608 Aleshire 1989, 55. 
609 Aleshire 1989, 63-65. 
610 Aleshire 1989, 68-70. 
611 Parker 1996, 177. 
612 Aleshire 1989, 72-73. 
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which likely reflect worship at the sanctuary, healing appears also to have taken place at 
the shrine. Some dedicatory relief plaques show the god in the process of healing and 
receiving sacrifice (fig. 101), while other, terracotta anatomical dedications appear to 
reflect the parts of the body that had been cured or for which a cure was sought (fig. 102).  
It is likely that the healing tradition at Athens was similar to that at Epidauros, where 
healing occurred through divine intervention, either by physical touch of the god, 
interaction with a sacred animal, or a conversation in a dream detailing appropriate steps 
to health. 
The shrine of Zeus Phratrios and Athena Phratria (S045) was located northeast of 
the Agora at a crossroads, where one road continued in the direction of Acharnai and the 
other headed directly to the nearby Northeast Gate and onwards to the demes Phyle, 
Athmonon, Pallene, and Kifissia. The altar may have been placed in this location because 
of the importance of the crossroads or because the area was located between the center of 
the city and two major gates613 and, consequently, served as a convenient place for 
travelers to worship. The functions of this shrine are the subject of debate among 
scholars: some suggest that the shrine was used by a phratry based in Athens, others 
suggest that it was the satellite location for a phratry whose shrine was located in the 
countryside, and still others suggest that it was a shrine that was not restricted to a 
particular phratry.614 Phratries organized society in the period before the Cleisthenic 
reforms of 508 BCE, but the system remained important after the reforms,615 as 
                                                
613 Travlos 1971, 573. 
614 Hedrick 1991, 256-259. Jones suggests that this shrine is not associated with a particular phratry, but 
rather with is a “generic” shrine for use by all phrateres (1999, 208). 
615 Hedrick 1991, 242. For phratries, see Hedrick 1991; Lambert 1993; Jones 1999, 195-220. 
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membership in a phratry was a requirement of Athenian citizenship.616  Inscriptional 
evidence of the fourth century BCE indicates that phratries would sacrifice, feast, and 
compete together during the Apatouria.617  
While no names of individuals are known from the inscriptions at the sanctuary of 
Aphrodite and Eros on the Peripatos (S028), it is clear that that these divinities received 
dedications of figurines and genitalia, suggesting that sexuality and fertility were some of 
the concerns that brought worshippers to the site.618 At the shrine, the presence of niches 
and dowel holes619 cut into the Acropolis rock indicate that dedication could have been a 
public act and that the dedications would have been “on display” until they were 
removed. While no animal bones were recovered in the excavation, the excavators 
discovered rubble “altars” that were located close to the Peripatos, which would have 
been accessible to anyone traveling around the Acropolis.  Mortar and small, protruding 
pebbles were excavated on some of the rubble features,620 and it is possible that these 
structures may have been used for the offering of food to the divinities, as recounted in 
the literary sources (for example, an epigram attributed to Phanias, in which a traveler 
offers food to Hermes and Aphrodite [T091]).  The offering of pebbles does not appear to 
be unique to this location; river stones were excavated within the votive deposit at the 
Crossroads Enclosure (S034), and several literary sources mention that rocks could be 
given as offerings to herms (T009, T032).  
While no strong hypotheses can be made about specific worshippers at the 
Crossroads Enclosure (S034), a tentative reconstruction of the votive process can be 
                                                
616 Lambert 1993, 32. See p. 137n450 for a discussion of the Apatouria.  
617 Lambert 1993, 152-154. 
618 Rosenzweig 2004, 37. 
619 Rosenzweig 2004, 37. 
620 Broneer 1933, 342-343. 
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made. Deposition of votives at the boulder began in the middle of the fifth century BCE 
before the orthostates were constructed (ca. 430 BCE).621  After the orthostates were set 
up, the entire enclosed space was considered sacred (not just the stone), and the pouring 
of libations and deposition of materials took place outside the structure. The presence of a 
grille on the northern side and the later placement of a limestone slab in the same location 
indicate that any ritual activity must have taken place in the Agora and in public view. 
While the orthostates stood 1.24 m. high on top of a 0.56 m. sill, the ground level was 
purposefully raised to just under the top of the sill so that an adult could easily see into 
the space.622  The exterior ground level rose over time, so that by the early fourth century 
BCE, it would have been increasingly easy to see inside the Enclosure.623  
The majority of the pottery deposited inside the Crossroads Enclosure dates 
between 430 and 420 BCE,624 and the vessels in this group appear to have been 
deliberately thrown into the Enclosure.625 Once the orthostates were constructed, 
dropping vessels and other dedications into the space may have been the most convenient 
(or the most appropriate) means of making an offering at the site. Several hundred pottery 
fragments were excavated within the Enclosure, including lekythoi, lamps, and drinking 
vessels.626 Burnt animal bones appear to have been placed within the shrine, but not 
                                                
621 Shear Jr. 1973b, 369. Before the limestone slabs are erected at the site, a boulder was the central feature 
of the sacred space, and activities similar to the worship described in Theophrastus’s Superstitious Man 
(T130) may have taken place: “On passing one of the shining stones which stand at the crossroads, he 
pours [a libation of] oil from his lekythos and drops to his knees in worship before proceeding.” Shear 
suggests that the numerous lekythoi and amphoras found at the Crossroads Enclosure indicate the presence 
of libation on the stone (1973a, 130). 
622 Shear Jr. 1973b, 362-363.  
623 Shear Jr. 1973b, 364. 
624 Shear Jr. 1973b, 366. 
625 Shear Jr. 1973b, 364. 
626 Shear Jr. 1973b, 365; Shear Jr. 1973a, 130. The presence of lekythoi suggests to Shear that the site may 
have funerary associations. The lamps are remarkable for their large size; the drinking vessels primarily are 
cups and bowls. 
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burned there.627 The bones may have come from nearby altars (for example, the Altar of 
Aphrodite Ourania [S023], the Altar of the Twelve Gods [S020], the Eschara [S021], or 
the altar in front of the Stoa of Zeus [S018]).  
In the Kerameikos, two steps linked the Altar of Demeter (S039) with the Sacred 
Way, and the shrine was open to the ring road on its southeast.628 The position of the 
altar, directly outside the city walls and on a major road, the finds, and the underground 
water source suggest that the shrine could have been used both for group sacrifice and for 
acts of personal dedication.  Since the Sacred Way linked Athens with Eleusis, and since 
the finds hint at connections with Demeter, it is not unreasonable to posit that 
worshippers in processions to and from Eleusis might have stopped at this shrine.629 The 
excavators also suggest that water from the well was used for rituals at the altar.630 
Although the height of the boundary walls stands about 1 m.,631 it remains unknown if 
rituals at the altar would only have been visible from the southeast or if the walls would 
have allowed a view inside.   As we know from Plutarch Alc. 34.3-6 (T099), the 
procession to Eleusis for the Mysteries contained sacrifices, prayers, and rituals.  Once on 
the proteichisma, this altar was periodically raised to the top of the fortification wall, but 
the practicality of worship at such a location remains unknown. 
                                                
627 Shear Jr. 1973a, 130: “Burnt sacrifice seems also to have formed a part of the ritual, since animal bones 
and bits of burnt matter were found frequently in the earth filling of the enclosure. But there was no 
significant accumulation of ash or burnt bones to suggest that sacrifices were ever fired within the 
enclosure itself.” 
628 Costaki 2006, V.17; Knigge 1991, 76-77. The ring road provided an easy means of transport around 
outside the city and the suburbs.  At the end of the fourth century BCE, the ring road between the Dipylon 
and Sacred Gate, at least, was turned into a covered walkway for sentries. More excavation is needed to 
understand the accessibility of the altar at the end of the fourth century BCE. 
629 “Kerameikos” 2004, 267. 
630 “Kerameikos” 2004, 266. 
631 Hellner 2006, 125. 
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At the shrine near Ayios Dimitrios Loumbardiaris (S005), the excavators did 
recover small finds, 632 including a fragmentary, standing draped figurine made of soft 
stone or plaster and holding a snake (fig. 103), two additional figurines, a small bronze 
mask attachment from a vase (fig. 104), a circular bone spoon (fig. 105), a bone fibula 
(fig. 106), and a lead clamp.  The finds were contained within the fill so mixed that it is 
difficult to determine if it was votive deposit.633  The position of the shrine near a city 
gate, however, does suggest that the naiskos may have attracted worshippers from both 
the neighborhood and travelers between Athens and Koile. 
Summary 
 While the Archaic period in Athens appears to have been the most active for the 
construction of roadside religious spaces, the longevity of many of the Archaic shrines 
and the new construction of at least eleven roadside shrines during the Classical period 
increased the number of shrines in use to 24. The strength and wealth of Athens during 
the Classical period, especially during the mid-fifth and mid-fourth centuries BCE, may 
account for the interest in honoring the gods and heroes linked with the city.  The 
attention to construction and reconstruction of roadside shrines at this time may also have 
been spurred by an interest in repairing damage caused by the Persians, an attempt to 
secure sacred spaces from refugees, and also as a corollary of the large building 
campaigns that took place within the city at that time.   
                                                
632 Charitonidis 1979, 187. 
633 Charitonidis 1979, 187. 
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Hellenistic Period (c. 323-31 BCE)634 and Roman Period (31 BCE-330 CE)  
The Hellenistic period in Athens mirrors the state of flux that characterizes the 
period elsewhere in the Mediterranean world. The third century BCE especially appears 
to have been a difficult one for Athens, in which houses were abandoned and there was 
very little new construction.635  In the second century BCE, Athens once again 
experienced a revival, as Hellenistic rulers competed to show their appreciation for the 
cultural and educational reputation of the city.  
After the sack of Athens by Sulla in 86 BCE, rebuilding began again. The 
construction of the Roman Agora in the late first century BCE caused changes to the road 
network to allow easier access to the new commercial center. While the first century CE 
was not a time of significant building in the city, during the second century CE there 
were additional changes to the city plan with the construction of Library of Pantainos and 
the many benefactions from Roman emperors and the wealthy Athenian, Herodes 
Atticus. 
Acropolis Slopes 
 The Acropolis slopes went through a period of development during the Hellenistic 
and Roman periods.  Both the sanctuary of Aphrodite and Eros (S028) and the sanctuary 
of Asklepios (S038) continued to be used, and three additional roadside religious spaces 
were constructed: the shrines of Aphrodite Pandemos and of Ge Kourotrophos and 
                                                
634 Unlike a clear break, in which a historical event (e.g., the Persian War) coincides with an archaeological 
event (e.g., the destruction of Athens), the transition between the Hellenistic period and Roman period was 
gradual. 146 BCE is the date when Corinth was destroyed by Mummius, and Rome was officially in charge 
of Greece; however, it was not until 86 BCE, when Sulla attacked Athens, that there was a dramatic event 
evident in the archaeological record (Camp 2001, 186).  Camp uses 86 BCE and Jeffrey Hurwit uses the 
Battle of Actium in 31 BCE as the event that signaled the change from the Hellenistic to the Roman period 
in Greece (Camp 2001, 186; Hurwit 2004, 255). 
635 Camp 2001, 167. 
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Demeter Chloe (S049, S052) were built on the southern slope of the Acropolis, and the 
Aglaurion (S048) was in use on the eastern slope (fig. 107). In addition to these sacred 
areas, other additions near the Peripatos included the construction of the Stoa of Eumenes 
in the second century BCE and the Odeion of Herodes Atticus in the second century CE.  
Shrines of Aphrodite Pandemos (S049) and of Ge Kourotrophos and Demeter Chloe 
(S052) 
 All that remains of the shrine of Aphrodite Pandemos and the shrine Ge 
Kourotrophos and Demeter Chloe are bedrock cuttings and one Hellenistic epistyle, so 
the placement of these shrines remains tentative (fig. 108).636 The cuttings in the bedrock, 
which were excavated to the north of a road that runs close to the Acropolis rock just 
under the Temple of Athena Nike (c. 430 BCE), appear to be for two naiskoi, one on the 
east (2.95 x 3.4 m.) and another on the west (2.9 x 3.8 m.). 
On the basis of Pausanias 1.22.3 (T083), Georgios S. Dontas suggested in 1960 
that the shrine located on the east was dedicated to Aphrodite Pandemos, thus the slightly 
larger shrine was dedicated to Ge Kourotrophos and Demeter Chloe. The finds from the 
site were only briefly described, but these included “red-figure loutrophoroi with pictures 
of Aphrodite, Erotes and Victories, together with clay statuettes and a plaque of the early 
fourth century BCE with a dedicatory inscription to Aphrodite."637 
 In 1968, however, Luigi Beschi read the inscription IG II² 4596 (I017, fourth 
century BCE) on an epistyle block and concluded that the larger of the two cuttings must 
have been associated with a shrine of Aphrodite.  The epistyle block is carved with doves 
and garlands (fig. 109) and the inscription reads: “To you, O great august Aphrodite 
                                                
636 The area was excavated in 1960 by the Greek Archaeological Service.  See Beschi 1967-1968a, 517-
528; Daux 1961, 607-611; Dontas 1960, 4-9; Greco 2010a, 192; Rosenzweig 2004, 14-15. 
637 Hood 1960-1961, 4. 
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Pandemos, we honor you with our twenty gifts. Archinos, son of Alypetsos from 
Skambonidai, Menekrateia, daughter of Dexikrates from Ikarion, priestess of Aphrodite 
... [and] the mother of Archinos, daughter of Dexikrates of Ikarion.”  
Aglaurion (S048) 
 The shrine of Aglauros is located on the eastern slope of the Acropolis within (or 
in the vicinity of) a very large cave (fig. 110).638 At least one edge of the shrine appears to 
have abutted the Peripatos, though no boundary walls have been identified.  A flat space 
to the northeast of the cave may once have held an altar.  In addition to a few beddings 
for stelai, no notable finds were recovered from the site until 1969, when Dontas 
discovered SEG 33-115 (I030) in situ near the Peripatos (fig. 111).  This inscription, 
dated to c. 247/6-246/5 BCE, honors the priestess of Aglauros and indicates that the stele 
is to be set up within the Aglaurion.  Since no undisturbed fill was excavated, no finds 
indicate if the religious space was used earlier than the Hellenistic period. 
Agora 
By the end of the Hellenistic period, the Agora was bounded by new stoas that 
restricted the amount of open space and altered the shape of the city center from a rough 
triangle to a quadrilateral (fig. 112). In the Roman period, more changes occurred: a new 
odeion was constructed in the middle of the Agora and the temple of Athena at Pallene 
was transplanted there and rededicated to Ares (fig. 113).  One roadside shrine was 
constructed in the Hellenistic period and another in the Roman period, adding to the five 
still in use from the Archaic period (fig. 114).  In contrast with those shrines constructed 
                                                
638 The site was excavated by the ASCSA in 1936, and the stele (I030), discovered by the Greek 
Archaeological Service in 1969, was crucial to the identification of the site. See Dontas 1983; Broneer and 
Pease 1936; Greco 2010a, 159. 
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in the Archaic period, of the three shrines built in the Agora during the Classical period, 
only one (the Crossroads Enclosure [S034]) continued to be used into the beginning of 
the Hellenistic period. 
Altar from the Shrine of Aphrodite Hegemone and the Graces (S050) 
The altar (NM 1495) from the Shrine of Aphrodite Hegemone and the Graces was 
located along a road that ran from the Sacred Gate to the northwest corner of the 
Agora.639  The altar was positioned on a small street that ran parallel to the Panathenaic 
Way, which later was definitively separated from the larger road640 by a Roman stoa (fig. 
115).641 The exact boundaries of the sacred space are unknown, but the finds suggest that 
the area was originally an open-air shrine, containing an imposing altar and several 
dedications, most dating from the third and second centuries BCE.642  
This religious site was used by at least the end of the third century BCE, as 
several other inscriptions mention a shrine of the Demos and the Graces.643 While 
worship of Aphrodite Hegemone might have begun at this location late in the third 
century BCE, the Pentelic marble altar on a Hymettian marble base was dedicated by the 
boule at the beginning of the second century BC (IG II2 2798, I032, fig. 116).644 The 
inscription on the altar indicates that the boule set up the altar to Aphrodite Hegemone of 
                                                
639 The site was excavated in the 1890s by the DAI during the construction of the Athens-Peiraieus  railway, 
and the altar itself is now housed in the National Archaeological Museum. See Camp and Mauzy 2010, 42-
43, 87-89; Dörpfeld 1937, 188-192; Lolling 1891a, 25-27; Lolling 1891b, 126-129; Monaco 2001, 103-
150; Travlos 1971, 79-82. 
640 Costaki 2006, I.4. Costaki comments that this road, built in the fifth century BCE, is a bit of a puzzle, 
and that the “exact form and the relationship of this street to the Panathenaic Way before the construction 
of the dividing stoa is unclear” (2006, 257). 
641 The stoa provided a sheltered space on both sides and the propylon on the east that allowed easy passage 
between the two roads (Costaki 2006, 256). 
642 Monaco 2001, 120-134. 
643 For example, IG II2 844 (c. 217/216 BCE); IG II2 908 (c. 181-170 BCE); IG II2 909 (c. 170 BCE); IG II2 
987 (after the middle of the second century BCE) See Wycherley 1957, 59-61. 
644 Travlos 1971, 79; Monaco 2001, 113-114. 
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the Demos and to the Graces during the priesthood of Mikion, son of Eurykleides of 
Kifissia, when Theoboulos, son of Theophanes of Peiraieus was the general in charge of 
the equipment.645  
Crossroads Shrine (S051) 
The date for the Crossroads Shrine places it at the end of the chronological 
parameters of this study,646 but its location, clear relationship with the street, and form are 
noteworthy.647 After its construction in the middle of the second century CE, the shrine 
survived the building of the adjacent post-Herulian Wall, but seems to have been entirely 
abandoned by the fourth century CE.648   
In the mid-second century CE, the crossroads where the site was built would have 
been busy (fig. 117): directly north of the shrine were the Library of Pantainos and the 
Southeast Stoa, a commercial building with a side entrance that allowed visitors to step 
out onto the street directly in front of the small shrine.649  East of the shrine, an east-west 
street ran south of the Roman Agora.  To the west were a series of public buildings, 
including the Southeast Temple, the Mint, the Nymphaion, and the Southeast Fountain 
House; to the south along the steeply ascending Panathenaic Way were houses, shops, 
and the enclosure wall of the City Eleusinion. 
                                                
645 These individuals would have been relatively well known in the second century BCE: Mikion, son of 
Eurykleides of Kifissia, was both a priest of Aphrodite and a descendant of one of the original founders of 
the shrine, and is known also from SEG 56-235, in which he and his daughter, a priestess of Demeter and 
Kore, offer a dedication.  
646 One of the posts was set into the unfinished gateway pier in front of the Southeast Building and supplies 
a terminus post quem of the mid-second century CE. 
647 The shrine was excavated by the ASCSA in 1936 and between 1958 and 1959.  In addition to Agora 
notebooks HH IV and ΠA III and the 1958 ΠΑ excavation report, see Miles 1998, 60; Thompson 1959, 
95-96; Thompson 1960, 333; Thompson and Wycherley 1972, 169. The finds from this site have not been 
published. 
648 Thompson 1960, 333. 
649 Camp and Mauzy 2010, fig. 7, 138-139. 
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The shrine took the form of a fenced enclosure about 2 m. square (fig. 118).650  
The structure was built directly onto the road, and there was a 0.5 m. opening at the 
northeast corner of the shrine that allowed direct access to the street on the north.651 The 
shrine consisted of four marble posts652 that were sunk into four rectangular blocks (c. 
0.25 x 0.25 m.) with shallow sockets. There was a central block within the enclosure that 
likely supported an object with a circular base, as the socket is approximately 0.39 m. in 
diameter and 0.16 m. in depth.653 It is possible that the shrine might have contained an 
image of Hekate654 or a basin of purifying water. 
When the post-Herulian wall was built after 267 CE, the path of the fortification 
wall skirted the shrine.  Later, likely in the later third century CE, the fence of the shrine 
was rebuilt as a rubble wall and decorated with plaster on its inner surface.   The entire 
site went out of use in the mid-fourth century CE.655  
Kerameikos 
 The Hellenistic period in the Kerameikos is characterized by some residential 
construction inside the Dipylon Gate; by renovations to the Pompeion, to the city walls, 
and to the retaining walls of the Eridanos River; and, after Demetrios of Phaleron 
imposed a sumptuary law in the late fourth century BCE, by the use of less monumental 
                                                
650 Thompson reports that the structure is about 3 m. square, but measurement on site in 2012 indicates that 
the size is approximately 2 m. square (1959, 95-96). 
651 Agora HH IV, 648. 
652 Two of the fence posts, carved with sockets for two rows of wooden railings and an indication of some 
sort of crowning member, were discovered in 1959 (Thompson 1960, 333). The fence posts measure 
approximately 1 x 0.25 x 0.22 m., and the holes for wooden slats are approximately 0.08 x 0.05 x 0.04 m.  
The two holes for slats were located 0.05 and 0.42 m. from the bottom of each post. 
653 Thompson 1959, 96. 
654 Thompson 1959, 96; Harrison 1956, 95-96. 
655 Thompson 1959, 96; Thompson 1960, 333. 
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grave markers, such as trapezoi and kioniskoi.656 After the destruction of Sulla in 86 BCE, 
when much of the area around the Dipylon Gate was damaged, the inner Kerameikos 
became an industrial area with kilns and other workshops located near the Eridanos 
River; however, burials did continue outside the city walls.657 In addition to the 
establishment of the Altar of Zeus Herkeios, Hermes, and Akamas (S047), the Altar of 
Demeter (S039) continued to be used in some capacity in the Kerameikos in the 
Hellenistic and Roman periods (fig. 119). 
Altar of Zeus Herkeios, Hermes, and Akamas (S047) 
 The Altar of Zeus Herkeios, Hermes, and Akamas was located just inside the 
Dipylon Gate, literally on the Panathenaic Way (fig. 120).658  The altar is tentatively 
dated to the Hellenistic period by the evidence of the letter-forms of the inscription 
(I026),659 but the square curbstone was found resting on the Themistoclean street level.660  
 The marble altar is circular, measuring approximately 1.06 m. in diameter (fig. 
121).  On its surface, the inscription (IG II² 4983, I026) reads: Διὸς Ἑρκείου./ Ἑρμοῦ. 
Ἀκάμαντος.  The circular altar sat on two rectangular curbstones designed to prevent 
damage from wheeled traffic, but both the stones and the altar itself show signs of such 
damage.661 No finds were recovered from the site that might clarify its functions. 
                                                
656 Knigge 1991, 42-45. 
657 Knigge 1991, 45, 47-48. 
658 The site was excavated by the Greek Archaeological Society between 1873 and 1874.  See 
Koumanoudis 1874, 12; Costaki 2006, V.16; Knigge 1991, 70-73. 
659 Koumanoudis 1874, 12. 
660 Knigge 1991, 73. 
661 Costaki 2006, 457; Knigge 1991, 73. 
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Form and Placement 
 In terms of placement, the archaeological remains of the roadside shrines 
constructed during the Hellenistic and Roman periods appear less closely tied with 
crossroads.  The gateways of the city and major entrances and exits of the Agora 
remained protected with shrines, although it seems striking that the Dipylon Gate would 
not have contained a shrine or altar until the Hellenistic period.  
The five shrines that were constructed in the Hellenistic and Roman periods 
include open-air enclosures and stand-alone altars.  Additionally, many shrines that were 
built earlier continue to be used: from the Archaic period in the Agora, the Hieron 
(S001), the Altar of the Mother of the Gods (S022), the altar near the Stoa of Zeus 
(S018), the Altar of the Twelve Gods (S020), and the Altar of Aphrodite Ourania (S023) 
remained in use, some into the Roman period.  Other Archaic shrines continued to be 
used, including the Amyneion (S006), the possible shrine of Herakles Alexikakos in 
Melite (S007), and the Shrine of Nymphe (S002). Several Classical shrines also remained 
active in the Hellenistic and Roman periods, including the sanctuary of Aphrodite and 
Eros on the Peripatos (S028), the shrine near Ayios Dimitrios Loumbardiaris (S005), the 
Altar of Demeter (S039) and the Altar of Zeus Phratrios and Athena Phratria (S045). In 
total, 26 shrines were in use during the Hellenistic period (fig. 122), and 18 shrines 
remained active during the Roman period (fig. 123).   
Lengthy use and changes in the urban topography brought about renovation and 
new construction at six shrines during the Hellenistic and Roman periods. Of the shrines 
constructed in the Archaic period, the Hieron (S001) was extended to the east, the two 
altars on the road along the western side of the Agora (S018, S022) were remodeled, a 
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prostyle temple was built at the site of Aphrodite Ourania (S023) in the Augustan period, 
and the doorway of the Amyneion (S006) also was monumentalized in the early Roman 
period.  Of the shrines constructed in the Classical period, the Altar of Demeter (S039) 
experienced both a renovation and a change of location as it migrated higher on the 
proteichisma in the third century BCE.  
Divinities and Heroes  
 Inscriptions and literary sources provide the names of deities associated with five 
of the six shrines built in the Hellenistic and Roman periods. The evidence of Pausanias 
(T083) helps to place the shrines of Aphrodite Pandemos, Ge Kourotrophos, and Demeter 
Chloe (S049, S052) in the general location of the cuttings found on the Acropolis south 
slope.  The epistyle block (I017) that names Aphrodite Pandemos makes the attribution 
even more convincing. Aphrodite Pandemos, introduced by Theseus to Athens, was a 
more carnal manifestation of Aphrodite Ourania, a goddess central to the overall 
wellbeing of the city.662 Kourotrophos, a goddess associated with fertility and the raising 
of children, was sometimes linked with Ge in Attica and appears to have been 
worshipped in Athens as early as the Archaic period.663 
Hegemone may originally have been one of Graces, but by the Hellenistic period, 
when the Altar of Aphrodite Hegemone and the Graces was built (S050), the goddess 
appears to have been merged with Aphrodite.664  Aphrodite Hegemone is mentioned in 
Plutarch’s Theseus 18.2, when the hero is told by Apollo at Delphi to turn to Aphrodite as 
                                                
662 Rosenzweig 2004, 103; Edwards 1984, 69; Champion-Smith 1998, 189-190. 
663 Price 1978, 106. 
664 Mikalson 1998, 174-177. 
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a leader and guide in his quest to kill the Minotaur.665 Inscriptions found at the shrine 
suggest that Ptolemy III Euergetes, Berenike, and Roma also were honored in the 
Hellenistic and Roman periods at this shrine.666 There are strong associates with 
Aphrodite in this area of the Agora, as Aphrodite Ourania was worshipped at an open-air 
altar to the east (S023).  
The Aglaurion was a shrine for a heroine of Attica, as recounted in a fragment of 
Philochoros, who writes that Aglauros sacrificed herself willingly to save the city 
(T114).667 Pausanias 1.18.2 (T081) confirms that a shrine was named after Aglauros who 
disobeyed Athena’s orders, looked at the baby Erichthonius, and, consequently, threw 
herself off the Acropolis. For her sacrifice, the Athenians set up a shrine for her, where 
the Athenian ephebes swore their oath to defend the homeland (T114).  Pausanias and 
Herodotus (T081, T053) both confirm that the Persians launched their attack on the 
Acropolis near this shrine.  
 The deities associated with the altar of Zeus Herkeios, Hermes, and Akamas (S047) 
make sense at this particular border of the city.  Zeus Herkeios was the god of the fence 
or the peribolos, making the placement of the altar before the city wall especially 
appropriate.668  Zeus Herkeios was also associated with courtyards and defensive walls,669 
and the form of the Dipylon Gate during the Hellenistic period included a large courtyard 
on the western side and a smaller one on the eastern side. Not only was Zeus Herkeios an 
important family god,670 but his significance to the state also is made clear by the 
                                                
665 Wycherley 1957, 61. 
666 Monaco 2001, 130-134. 
667 Larson 1995, 39-41. 
668 Bikela 2011, 181. 
669 Knigge 1991, 73. 
670 Parker 2005, 16-18.  
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presence of an altar dedicated to him within the Pandrosion on the Athenian Acropolis.671 
Additionally, Aristotle ([Ath. Pol.] 55) and Demosthenes (57.67) both indicate that any 
potential archon had to swear that a Zeus Herkeios was in his home.672 Hermes, as shown 
in the previous two chapters (pp. 25-26, 36-42), had strong links with travel and roads.  
Finally, Akamas was the hero of the tribe Akamantis, and the Kerameikos was part of the 
land held by this tribe.673  
 The Crossroads Shrine (S051) remains a mystery. If Hekate was honored at the 
shrine, as has been speculated,674 the goddess may have guarded the important crossroads 
in her three-figured form.675 
Worshippers and Rituals 
On the Acropolis, a fourth-century epistyle block of a naiskos (I017) carries a 
dedication to Aphrodite Pandemos (S049) from two individuals: Archinos, son of 
Alypetsos, from Skambonidai, and his mother Menekrateia, daughter of Dexikrates, from 
Ikarion.  This mother-and-son dedication was accompanied by other gifts to the goddess. 
It is possible that these two individuals may have participated in a ritual described in an 
inscription of the third century BCE (IG II² 659, 287/6 BCE), which records the donation 
of funds by Kallias, son of Lysimachos, for the Aphrodisia festival that celebrated 
Aphrodite Pandemos’s role in the unification of Attica.  The inscription indicates that the 
festival included a purification of the temple and altar with a dove sacrifice, a new coat of 
                                                
671 Boedeker 2008, 234. Zeus Herkeios is also mentioned on the sacrificial calendar of Thorikos (SEG 33-
147). 
672 Boedeker 2008, 232. 
673 Knigge 1991, 73. 
674 Thompson and Wycherley 1972, 169. 
675 Thompson 1959, 96; Thompson 1960, 333.  An image of Hekate seems most likely, given the circular 
cutting in the base; however, images of Apollo Agyieus and Hermes should not be entirely ruled out.  
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pitch for the roof, funds for the washing of the images, and a purple cloak.676  These two 
inscriptions, and also others of the period, confirm Mikalson’s observation that the 
Hellenistic period was one in which individuals and families were being honored more 
frequently for their contributions (financial and otherwise) to religious spaces.677 These 
honors were, however, being conducted through state cult, as can be seen in dedications 
found elsewhere in Athens. 
For example, during the second century BCE, the boule inscribed its name on the 
altar of Aphrodite Hegemone (IG II2 2798, I032, S050).  While this shrine was originally 
established by two brothers in the third century BCE and members of their family are 
mentioned in other inscriptions at the site,678 several honorary decrees from the third and 
second centuries BCE (IG II² 844, IG II² 908-909, IG II2 987-988, IG II² 1236) were set 
up in this shrine at the expense of the boule.679  
The boule also set up an honorary decree (I030) at the Aglaurion (S048) that 
honors Timokrete, a priestess of the shrine. While little can be said about individual 
worshippers at the shrine, a literary source indicates that the ephebes swore to protect the 
state at this shrine on the Acropolis slopes (T114). Additionally, the inscription clearly 
indicates some of the rituals that took place at this shrine: sacrifices were made at the 
Aglaurion—both at moments of transition (for example, at the start of a priesthood) and 
on a regular basis680—and also that a παννυχίς (an all  night-festival) took place there.681 
                                                
676 Simon 1983, 48-49; Rosenzweig 2004, 16. 
677 Mikalson 1998, 309-311. 
678 Parker 1996, 269-270.  Parker sees the establishment of this shrine as an example of change in the role 
of private and public financing of religion in the Hellenistic period. 
679 Additionally, Mikalson argues that the shrine was also to Demos and that the shrine was “a major 
innovation in Athenian state cult” (1998, 173).  
680 See Dontas’s discussion of εἰσαγώγεια and προσήκουσαι (1983, 55-56). 
681 Dontas 1983, 56-57. 
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The prominent altar at the shrine of Aphrodite Hegemone (S050) and the altar of 
Zeus Herkeios, Hermes, and Akamas (S047) point to libation and sacrifice as ritual 
activities at these roadside religious spaces during the Hellenistic period, but no animal 
bones have been recovered. 
While no clear evidence has identified the deity associated with the Crossroads 
Shrine (S051), the size and form of the shrine suggest possible ritual activity. The entirety 
of the site was quite visible in the road in both phases because the enclosure fence or wall 
was only approximately 1 m. high. If the object in the center of the shrine was a 
perirrhanterion for the sprinkling of purifying water,682 individuals could have purified 
themselves before entering the Agora or the Eleusinion.  Susan G. Cole, reconstructing 
the ritual of purification in general from vase painting and literary evidence, suggests that 
an individual might have cupped water from the perirrhanterion in the right hand and then 
either turned his whole body in a circle while sprinkling water droplets or moving his 
hand in a circle around his body.683 This action would publicly demonstrate in a public 
manner that the individual was not polluted and was able to participate in political and 
judicial life.  
Summary 
The Hellenistic and Roman periods were not ones in which many roadside 
religious spaces were constructed in Athens, but use of shrines from earlier periods 
continued.  In the Hellenistic period, 26 shrines were in use, but by the Roman period 
there appears to have been a decline: only 18 roadside shrines were active at this point.  
                                                
682 Cole 2004, 47.  Fragments of such vessels have been found in the Agora excavations and appear to have 
been placed at the borders of sacred spaces. 




This chapter has described 33 roadside religious sites (fig. 124), from naiskoi to 
open-air shrines to stand-alone altars, but the majority of Athenian roadside religious 
spaces likely have not been excavated.  Not only is excavation of the entire modern 
capital city impossible, but also many roadside religious sites likely were constructed of 
ephemeral materials that would be hard to identify archaeologically, such as reed fences, 
trees, stones, and wooden images of the gods.  
There is very little evidence of Iron Age (1100-900 BCE) and Geometric (900-
700 BCE) religious sites in Attica: the scanty archaeological evidence of sacred spaces 
from these periods includes several cave and peak sanctuaries and a few buildings that 
may have had sacred functions.684 By the eighth century BCE, shrines became more 
visually defined with boundary walls, altars, and other structures.685 The number of 
Athenian roadside religious spaces that were built during the Archaic period parallels the 
increase in construction of other Athenian religious structures around the city and on the 
Acropolis at that time.686 
The wish to establish or protect areas for religious worship in an increasingly 
developed Athens may have led to more permanent construction at roadside religious 
spaces in the Archaic period: shrines may have marked or protected a location that was 
linked to a myth, functioned as a location marker, provided protection, and/or reflected a 
sense of local identity. Other sites may have been established to honor earlier Athenians 
whose remains were encountered during building projects, especially those roadside 
religious spaces that were constructed near earlier tombs (for example, the Hieron [S001] 
                                                
684 Ainian 1997, 314-318; Parker 1996, 18-19. 
685 Parker 1996, 20, 27. 
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and the shrine of the Tritopatres [S010]). The social nature of worship may also have 
been important for the establishment of roadside religious spaces: shrines protected areas 
of meeting and choice, such as crossroads or other boundaries, and some were 
constructed in high-visibility areas, such as the Agora and Acropolis, where worship 
could have been observable. 
Building on the established tradition of local religious celebrations and the new or 
reorganized large-scale festivals of the Archaic period (for example, the Panathenaia, the 
City Dionysia, and perhaps the Thargelia and the Olympieia),687 religion in the Classical 
period has been characterized as more focused on city and spectacle, with a preference 
for large processions and sacrifices.688 In some ways, the evidence of the roadside 
religious spaces of Athens supports this idea: fewer roadside shrines were constructed 
than in the Archaic period, and at least two (the shrine of Artemis Aristoboule [S025] and 
the phratry shrine [S045]) can indirectly be associated with political organization and 
historical events.  However, many Archaic roadside religious spaces continued to receive 
dedications.  Additionally, the shrines that were constructed in the Classical period do not 
seem to experience significant changes in dedications or rituals, corresponding to a trend 
Flower has noted in his examination of Athenian religious practice around the time of the 
Peloponnesian War.689 In the Hellenistic and Roman periods, the construction of roadside 
religious spaces declined, and shrines fell out of use, so that during the Roman period 
only 18 roadside shrines were active. Overall, however, the evidence suggests a general 
level of consistence in ritual practices over long stretches of time. 
                                                
687 Parker 1996, 96. 
688 Parker 1996, 78-79. 
689 Flower 2009, 17-18. He writes, “Athenian polytheism may constantly have been in a state of transition, 
but the framework within which innovation occurred was the reciprocal relationship between men and gods 
as manifested in festivals, sacrifices, prayers, and dedications” (2009, 18). 
 
192 
Roadside religious spaces in Athens tended to be relatively long-lived: the mean 
length of use for 30 of the roadside religious space in Athens was about 439 years (fig. 
125).690 This figure should be used with some degree of caution, as in most cases the 
exact year that use of a roadside religious space began or ended is not known.  For 
example, the Athenian shrines in use for the longest periods were the Hieron (S001), 
which was active for about 850 years, and the sanctuary of Asklepios (S038), which was 
used for over 900 years. In many cases, roadside religious spaces were maintained and 
renovated over centuries and, at times, the urban landscape was built to accommodate 
them (for example, the shrine near the sanctuary of Dionysos [S014]). While rituals at 
these shrines likely did not remain exactly the same over the centuries, the spaces 
continued to be meaningful and active for many generations.  
The apparent consistency in placement and rituals should not be taken to suggest 
that the roadside religious spaces were unaffected by changes in the urban landscape, 
both on a large scale and on a small scale.  Significant changes to the city plan (for 
example, the establishment of the Agora or major construction programs) affect, among 
other things, patterns of movement and viewsheds within the city.  Even small changes to 
specific roads and neighborhoods would have had an effect on roadside religious spaces; 
for example, a change in the width of a road could cause boundary stones or walls to be 
damaged or obscured.  
The frequency of use of roadside religious spaces is difficult to assess from the 
archaeological remains. Large-scale sacrifice and religious processions were common 
occurrences between the Archaic and Roman periods in Athens. At least 27 festivals are 
                                                
690 Among the shrines with published construction and end of use dates, the shrines considered had an 
average construction date around 478 BCE and an average end of use date around 39 BCE; thus, they were 
used for an average of 439 years. 
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known from literary or epigraphical sources to have contained a procession, and it is 
likely that many more involved ritual group movement (for example, torch races, group 
dancing, or cavalry parades)691 along Athenian roadways, either between two different 
points in the city or between Athens and a religious site in Attica.692   
Little is known about the routes of most religious processions, but the 
epigraphical and literary evidence allow a partial reconstruction of a few festival routes.  
It is likely that the procession for Aphrodite Pandemos ended at her shrine (S049); the 
procession in the City Dionysia finished at the sanctuary of Dionysos; the procession of 
Artemis Agrotera went to Agrai near the Olympeion in southeast Athens; the Bendideia 
contained two processions that left the prytaneion hearth and went to the sanctuary of 
Bendis in Peiraieus; the Delphinion festival marched to the shrine of Apollo Delphinios 
in southeast Athens; the Diisoteria may have contained a procession from Athens to the 
shrine of Zeus Soter in Peiraieus; the Hephaisteia had a torch race from the Academy to 
the Acropolis; the famous Eleusinian Mysteries contained several processions, the most 
significant of which traveled between Athens and Eleusis on the Sacred Way; the 
Oschophoreia left the shrine of Dionysos and arrived at the shrine of Athena Skiras; the 
Plyntereia went from the Acropolis to Phaleron; and the Skira left the Acropolis and 
ended at a cult site west of Athens.   
Among this group, it is probable that certain gates (for example, the gate near the 
Olympeion, the Peiraic Gate, and Dipylon Gate, the Sacred Gate, and the gate by the 
                                                
691 Connelly 2011, 315. 
692 Parker 2005, 178n2, Appendix 1. Parker cites evidence for one or more processions during the Anakeia, 
the Aianteia, a festival in honor of Aphrodite Pandemos, the festival of Artemis Agrotera, the Asklepeia, 
the Bendideia, the Boedromia, the Delphinion, the Diisoteria, the City Dionysia, the Dipolieia, the 
procession of the Great Gods, the Hephesteia, the Lenaea, the Greater Mysteries, the Haloa, the Olympeia, 
the torch race for Pan, the Panathenaia, the Plynteria, the Pyanopsia, the festival in honor of the Semnai, the 
Skiraphoreia, the Thargelia, the Thesmophoreia, the Theseia, and perhaps the Brauronia. 
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Koile road)—and therefore certain roads through gates—would have been used with 
some frequency for the processions that left the city.  Almost all these gates were 
equipped with a nearby roadside religious space, namely the shrine at Vasilis 18-20 
(S016), the Altar of Zeus Herkeios, Hermes and Akamas (S047), the altar of Demeter 
(S039), and the shrine near Ayios Dimitrios Loumbardiaris (S005).   
The presence of roadside religious spaces as potential parts of major city festivals 
brings up the idea of the varying levels of religious participation at roadside shrines.  In 
general, the Athenian roadside religious spaces appear be part of the fluid continuum of 
state-sponsored religious practice and individual religious worship. Similarly, the amount 
of direct management and funding that was provided by the state varies by shrine and 
period.  Certain shrines did have priests who were assigned by lot by the state (for 
example, the sanctuary of Asklepios [S038]), but most roadside religious spaces have 
yielded little evidence of state involvement.   
The archaeological evidence fits well with the literary sources that suggest that 
most roadside religious spaces were conducive to many levels of religious participation.  
While some roadside religious sites did serve as locations that were important for 
religious practice associated with the state (for example, the Aglaurion [S048]) or with 
particular groups (for example, the Altar of Zeus Phratrios and Athena Phratria [S045] or 
the Amyneion [S006]), roadside religious spaces also could address neighborhood and 
individual needs.  Many shrines were set within residential districts, near water sources, 
or along highly traveled routes, and so would have been part of the daily lives of 
residents in Athens.  Individual dedications (especially those with inscriptions) confirm 
that some roadside shrines could be meaningful on a personal level. As the literary 
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evidence suggests, roadside shrines could be places for prayer and dedication, but ritually 
significant gestures693 by passersby might also have displayed an awareness of the 
sacredness of the space.694  
Roadside shrines served many functions, including sacrifice, libation, dedication, 
prayer, relaxation, and protection (including asylum). The textual sources, described in 
Chapter 3, provide additional context to the Athenian archaeological evidence: they allow 
a glimpse of ephemeral actions, like prayer and dedications that left no physical trace, 
and add a sense of poetic vividness and meaning that can be difficult to find in the 
archaeological record.   
Evidence for animal sacrifice at roadside religious spaces in Athens is rare.  Only 
a few sites contained animal bones: the Altar of Aphrodite Ourania (S023), the shrine at 
Poulopoulou 29 (S015), the shrine of the Tritopatres (S010), the Crossroads Enclosure 
(S034), and the Altar of Demeter (S039).  In my view, this small group is not 
representative of the number of roadside religious spaces in which animal sacrifice was 
performed, and a better indication might be the 17 shrines that contained altars.  
Dedication appears to have been a common activity at Athenian roadside religious 
spaces, and most sites with published finds contained pottery fragments from vessels, as 
well as figurines and other small offerings, including stones, metal objects, and votive 
plaques.  The number and types of dedicated objects are not surprising from what we 
know of Greek religious practice in general, but in this area the archaeological evidence 
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694 Consider, for example, the parallel in modern Greek society and among traditional Catholics, in which 
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with very little ceremony and seemingly without thought.  The individual crossing herself, however, is 




is markedly different from the literary evidence.  In the literary sources, the dedication of 
objects is only infrequently described and the primary form of offering at roadside 
religious spaces seems to have been food.   
There is evidence from Athenian roadside religious sites that certain shrines 
received dedications that could be associated with specific functions; for example, the 
Shrine of Nymphe (S002) likely was associated with wedding rituals, the shrine of the 
Tritopatres (S010) was linked with heritage, marriage, and fertility, and the Amyneion 
(S006) and the sanctuary of Asklepios (S038) were used for healing. While certain 
shrines may have had general area of focus, roadside religious spaces (and Greek 
religious sites in general) appear to be areas that not only served a variety of participants, 
but also an equally wide array of needs.  
As the literary sources describe, roadside religious spaces were also used to 
calculate distances and provide direction.  The Altar of the Twelve Gods (S020) marked 
the center of Athens and Attica.  Other roadside religious spaces may not be so well 
known now, but their presence could have served as points of orientation for individuals 
moving through the city, as churches or other prominent buildings act as landmarks 
today. 
Additionally, some of these sites may have alleviated the anxieties caused by 
travel and transitions.  For example, those roadside religious spaces that were located 
directly next to city gates—namely the Altar of Zeus Herkeios, Hermes, and Akamas 
(S047), the shrine east of the church of Ayios Dimitrios Loumbardiaris (S005), and the 
altar of Demeter (S039)—communicated to passersby the relationship between the 
Athenians and their gods.  On a day-to-day level, roadside religious spaces may have 
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eased transitions at boundaries and crossroads in the urban topography of Athens. 
Through their placement, the shrines may have marked transition between one area and 
another, while simultaneously knitting the entire Athenian community together through 
shared deities and common forms of religious expression.695  
The respect for the deep, mythological past of Athens also was reflected in the 
presence of some shrines by roadways.  The recipients of worship at some roadside 
religious spaces were not abstract or distant mythological figures, but rather were viewed 
as heroes or early Athenians with close and continuing ties to the land and people. This 
respect for the past is reflected not only in the long-term maintenance and development of 
some roadside religious spaces, but also in the preservation and even highlighting of 
earlier archaeological remains throughout the city (for example, the “window” to the 
Mycenaean wall in the Nike bastion).696 The renovation of Archaic roadside shrines in the 
Classical period, in particular, may reflect a similar reverence. 
Despite the fact that many of these roadside religious spaces were used for 
centuries and experienced renovations over the years, they all went out of use.  Some, 
such as the Hieron (S001), slowly stopped being used over centuries; some were 
destroyed in acts of violence, such as the Shrine of Nymphe (S002); some were built over 
with new buildings, such as the shrine associated with a later lesche (S008); and some, 
such as the Crossroads Enclosure (S034), experienced a shift in the location of rituals. 
Many factors can account for the decision to cease worship at a roadside shrine; for 
example, worship practices may have changed and a new location or form of dedicatory 
                                                
695 As a communicative link between the divine and human realms (Furley 1996, 20-21), herms also may 
have eased the transition between the different religious spheres of Athens: the home, the neighborhood 
shrine, and the prominent sanctuaries. 
696 Mark 1993, 69-71. 
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practice may have developed; groups or individuals who maintained or offered 
dedications at a shrine might move or die; or stories about the divinities or heroes 
associated with the shrine might have developed in new directions.  
The archaeological evidence from Athens teaches us about roadside religious 
spaces as part of lived neighborhoods and as features in a changing city. Between the 
Archaic and the Early Roman period, rituals at roadside religious spaces appear to have 
been both consistent aspects of religious life and also complementary to other forms of 
religious expression in the city. The dedications at and maintenance of these religious 
spaces over long periods of time hint at the wide variety of participants at roadside 
religious spaces and their meaning to the community.  
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Chapter 5: Attic Archaeological Evidence 
Introduction 
 While the 26 roadside religious sites found within Attica are located throughout 
the region (see Appendix B, figs. 126, 127, 128, 129), the great majority of them were 
found within a few select deme sites, namely Rhamnous in coastal, northeastern Attica, 
Halai Aixonides (modern Ano Voula) in coastal southwestern Attica, and central 
Myrrhinous (modern Merenda Markopoulou) in the Mesogaia plain.   
As in Athens, the continuity of settlement in the ancient demes in some respects 
has aided the discovery of roadside shrines through rescue excavations for construction 
projects; however, in many cases, years of building have greatly obscured or harmed 
archaeological sites. In addition, the literary sources hint at a large number of roadside 
religious spaces that contained features made of organic materials that archaeologists are 
not able to recover without careful, systematic collection of paleobotanical evidence. 
A few differences and similarities in the forms of the roadside religious spaces in 
Athens and those in Attica can be noted at the outset: almost all the excavated roadside 
religious spaces outside the urban center contained built structures, such as small naiskoi 
or boundary walls, although quite a few did include open spaces for dedication and 
worship.  Unlike Athens, no stand-alone altars on or next to Attic roads have been found 
to date.  In cases where the construction dates of the roadside religious sites are known, 
the earliest date to the seventh century BCE and the latest to the fourth century BCE; 
thus, the Attic shrines also were long lived, but not to the same extent as the Athenian 
ones. Nineteen shrines from Attica were considered in the calculation of length of use 
(fig. 125).  For the Attic sites, the average date of construction was around 500 BCE, and 
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the average end of use date was around 130 BCE.  Thus, the average period of use was 
approximately 370 years.697 
Attic Roadside Religious Sites 
The evidence for each roadside religious space is outlined below by period and 
deme. 698 An overview of the excavations, finds, and inscriptional evidence is provided 
first, and then the form and placement, divinities, worshippers, and rituals of the roadside 
religious spaces are summarized by period. 
Archaic Period (c. 600-480 BCE) 
Rhamnous 
Rhamnous, a deme in northeastern Attica, had physical and visual links with the 
nearby harbors699 and the overland route towards Athens. The Archaic period in 
Rhamnous is not as well understood as the Classical and Hellenistic phases of settlement.  
While the area was fortified in the late fifth century BCE,700 religious activity took place 
in the area as early as the Archaic period. In addition to votive material of the Archaic 
period found near the later Sanctuary of Nemesis,701 two Archaic roadside religious sites 
(S019, S012) clearly attest to worship in the area prior to the use of the deme as an 
ephebic garrison in the fourth century BCE.702  The two roadside religious sites of the 
Archaic period were both located within the (later) fortification wall and marked 
                                                
697 As in Chapter 4, these figures should be understood as a general indicator of the longevity of the sites.  
For comparison, in Athens, the 30 shrines considered had an average construction date around 478 BCE, 
ceased being used around 39 BCE, and so were used on average for around 439 years. 
698 Those sites without known construction dates are discussed at the end of this section. Those sites 
without known or hypothesized deme are organized by modern toponym. 
699 Petrakos 1991c, 51. 
700 Petrakos 1991c, 44. 
701 Camp 2001, 301. 
702 Petrakos 1991c, 44-46. 
 
201 
important crossroads within the settlement (fig. 130).  The shrine of Aphrodite (S019) lay 
along the main road that led to the harbor and passed through the East Gate. The shrine of 
Archegetes (S012) was placed at a crossroads that formed a central junction in the road 
network in the settlement.   
Shrine of Aphrodite (S019) 
 The shrine of Aphrodite was excavated west of the East Gate of Rhamnous at the 
junction of two primary roads (fig. 131): one road ran east-west towards the harbor and 
the other ran north-south.703  The shrine, attributed to Aphrodite Hegemone on the basis 
of an inscription of the third century BCE (I031), is dated to the last quarter of the sixth 
century BCE by ceramic evidence and appears to have been in use until the first century 
CE.704 
Because the hillside sloped down to the east, the shrine was located on a 
terrace.705 Along the southwestern edge of the complex, a 5 m. long paved pathway (Ϙ) 
provided access to a courtyard (ϘΒ').706  The path passed directly in front of a rectangular 
structure (ϘΑ', c. 2.3 x 3.9-4.1 m. internally), which opened to path Ϙ on the north.  The 
southern and western walls of structure ϘΑ' formed the southwestern corner of the 
temenos. 
A large courtyard (ϘΒ', 4.25 x 11.4 m.) provided access to the remaining four 
structures. The building identified as a naiskos (ΠΘ', 5.3 x 5.3 m.) was built partly of 
                                                
703 The site was excavated and published by Vasilis Petrakos in the 1990s. See Petrakos 1990a, 1-4; 
Petrakos 1990b, 6-10; Petrakos 1994, 42-44; Petrakos 1995a, 18; Petrakos 1995b, 15-19; Baumer 2004, 98; 
Goette 2001, 249. 
704 Petrakos 1990a, 3-4; Baumer 2004, 98. 
705 The terrace measures 3 m. high at the southeastern corner and 1.8 m. high at the southwestern corner 
(Petrakos 1995b, 15). 
706 Petrakos 1995b, 15. 
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marble, pseudo-isodomic blocks on the west.707 The roof tiles discovered within the 
naiskos indicate that the structure was roofed. Three adjoining rooms (ΠΗ', ΠΖ', and 
ΠΣ') formed the north side of the temenos. The central room (ΠΖ') contained fragments 
of amphoras and cooking vessels, while the westernmost room (ΠΗ') contained a clay 
basin, perhaps for bathing.708 In front of room ΠΗ', three hearths, the remains of which 
included charcoal and fire-blackened stones,709 may have been used for heating water.710 
Shrine of Archegetes (S012) 
The shrine of Archegetes was active in the fortress of Rhamnous for 
approximately seven centuries, between the sixth or fifth centuries BCE and the first 
century CE.711  The shrine was bordered by three streets: a major north-south road ran 
between the (later) South Gate and the acropolis, a stepped road ran parallel to the north-
south road, and a smaller east-west road ran north of the shrine (fig. 132).  The shrine was 
entered by a series of stairs from the stepped road on its east.  The stairs provided access 
to a courtyard (ΟΓ'/ΟΔ), which surrounded the naiskos on the north, east, and west 
sides. The courtyard contained a well,712 a hearth (c. 0.98 m. in diameter), and other finds 
(for example, a column of local marble, tiles, pottery, and bases for votive offerings).713   
As in the shrine of Aphrodite (S019), the west wall of the naiskos was part of the 
west wall of the temenos.  The naiskos consisted of two rooms (figs. 133, 134): the 
                                                
707 Petrakos 1990a, 1. 
708 Petrakos 1995a, 18; Petrakos 1995b, 17-18. Petrakos also states that the basin was repaired in antiquity 
(Petrakos 1995a, 18).  Bathing appears also to have taken place at a shrine of Aphrodite in Myrrhinous 
(S044). 
709 Petrakos 1995b, 18. 
710 Petrakos 1995a, 18. 
711 The site was excavated by Petrakos in the 1990s. See Petrakos 1991b, 12; Petrakos 1993a, 1-4; Petrakos 
1993b, 24-28; Petrakos 1995b, 12-13. 
712 Petrakos 1995b, 13. 
713 Petrakos 1993b, 25-26. 
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smaller western room (ΟΕ', 2.2-2.8 x 4.2 m.)714 and the larger eastern room (ΟΣ', c. 4 x 
2.5 m.), which contained evidence of a built bench (c. 0.95 m. wide) along the east wall 
next to the offset doorway. The excavation of roof tiles suggests that room ΟΕ' was 
roofed, while room ΟΣ' served as an open-air, paved entry space.715 Within the open-air 
room was a built schist hearth (0.68 x 0.98 m.) that was surrounded by burnt material and 
fragments of vessels.716  A small niche was located in the eastern wall of the room.717 
Courtyard ΟΓ'/ΟΔ also provided access to other structures in the southern part of 
the temenos (ΟΒ' and ΟΑ') that may have been spaces for dining or storage.718  The 
discovery of two boundary stones (I028, c. 300 BCE)—one along the northern wall of the 
temenos and one 12 m. farther south719—indicate that the site was a heroon of 
Archegetes.  
Halai Aixonides 
 The deme of Halai Aixonides was located along the western coast of Attica in the 
general vicinity of the modern towns of Voula and Ano Voula. Evidence for the Archaic 
period from the area includes cemeteries, construction near the sanctuary of Apollo 
Zoster, and house foundations from the end of the sixth century BCE.720 While the center 
of the deme has not yet securely been identified, it seems likely that the deme consisted 
of two settlement clusters surrounded by cemeteries and agricultural areas.721 The 
settlement areas of the deme were well placed for communication and trade with the rest 
                                                
714 Petrakos 1991b, 12. 
715 Petrakos 1993b, 25. 
716 Petrakos 1993b, 25. 
717 Petrakos 1993b, 25. 
718 Petrakos 1995b, 13. 
719 Petrakos 1993b, 27. 
720 Andreou 1994, 191. 
721 Parker 2005, 68; Andreou 1994, fig. 2. Parker suggests that some Attic demes may have consisted of 
several distinct clusters of buildings instead of one nucleated center (2005, 63) 
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of Attica: they were situated near the east-west road to the deme of Anagyrous, two 
north-south roads (one coastal and one inland) to the deme of Aixone, and a southern 
road to Cape Zoster.722   
Shrine West of Odos Athinaidos and North of Odos Spetson (S003) 
 This shrine was located in the southern cluster of buildings in Halai Aixonides 
and close to the road to the deme Aixone (fig. 135).723 Pottery fragments from the 
Archaic and the Classical periods help to determine the construction date of the site.724 
Because a plan of the site has not been published, it is difficult to determine the 
relationship of the shrine to the road that is described as being “a short distance” away.725  
The site contained the stone foundation of a naiskos (4.87 x 3.17 m.), which had a cella 
and a pronaos that opened east.726 A pit (c. 10 x 10 m.) northeast of the naiskos contained 
votive objects, such as figurines and ceramic vessels.  
Thorikos 
 Like Halai Aixonides, the deme of Thorikos in southeastern Attica appears to 
have consisted of several settlement areas.727 Thorikos was inhabited as early as the 
Mycenaean period, and excavations of the cemeteries near the deme contain evidence for 
burials that date between the Geometric period and the fourth century BCE.728 The 
construction of the first phase of the theater at the end of the sixth century BCE729 and 
                                                
722 The ancient roads in the area follow very similar routes to the modern ones.  See Andreou 1994, 194. 
723 Catling 1987-1988, 10-11; Baumer 2004, 112; Lauter 1993, 51; Second Ephorate of Prehistoric and 
Classical Antiquities 1979, 77-78. 
724 Second Ephorate of Prehistoric and Classical Antiquities 1979, 78; Baumer 2004, 112. 
725 Second Ephorate of Prehistoric and Classical Antiquities 1979, 78. 
726 Second Ephorate of Prehistoric and Classical Antiquities 1979, 77-78. 
727 Parker 2005, 63. 
728 Mussche 1974, 25-29. 
729 Mussche 1974, 41. 
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ample finds from the Archaic period730 indicate that the deme was inhabited at this time, 
but little is known about the layout of the Archaic settlement.  
Shrine of Hygieia (S004) 
 The shrine,731 possibly dedicated to Hygieia (p. 209),732 was located within a 
residential and industrial district of Thorikos at the junction of a north-south road and the 
east-west Road of Hermes (fig. 136). A stylistic analysis of the pottery finds suggests that 
the shrine was used between the Archaic period and the fourth century BCE.733  
 This roadside shrine (c. 19.95 x 8.5 m.) was larger than many in the Attic demes 
(fig. 137). In the Archaic period, the shrine consisted of two cellas (EB and EC) that 
opened south onto the Road of Hermes.  The walls were constructed of polygonal 
masonry, and the floors were made of earth. In the fifth century BCE, a long rectangular 
structure (EF, 7.7 x 2.6 m.) was constructed west of rooms EB and EC and was fronted 
by a courtyard (EE).  Building EF contained a stone bench that ran along the northern 
wall.734 
In the fourth century BCE, structure EF was extended 3.8 m. east, and room EI 
and a series of steps into the courtyard were added to the southwest. Also, the cellas were 
partitioned to create two pronaoi (EA and ED). Around 300 BCE, when Thorikos as a 
whole entered a period of decline, the entire complex was destroyed or abandoned.  
                                                
730 Mussche 1998, 61-62. 
731 The site was excavated by the Belgian School during the 1960s, and some cleaning took place there in 
2011.  See Bingen 1968, 149-150; Bussers 1968, 134-147; Mussche 1968, 103-133. The shrine also is 
called Insula 10 in the publications. 
732 The attribution to Hygieia is based on inscription Thorikos 1968 149,1.   
733 Mussche 1968, 108-110, 115. 




 Little is known about the deme of Upper Pergase735 near the large deme of 
Acharnai in north central Attica. The site, mentioned in Aristophanes Knights (321), was 
part of the tribe Erechtheis, but the archaeological remains—and even the location of 
settlement in the deme—remain unknown. 
Shrine of Dionysos and Aphrodite (S013) 
The shrine of Dionysos and Aphrodite was excavated during work for the 
building of the Attiki Odos and the proastiakos railway in modern Kato Kifissia in the 
area called Adames.736 Finds discovered at the site date the use of the shrine between the 
end of the sixth century BCE and the Early Roman period, though the naiskoi may have 
been used only between the mid-fifth and mid-fourth centuries BCE.737 
 The shrine (fig. 138) was located along a north-south road that was used between 
the Classical and Roman periods and was bounded on both sides by stone walls.738  The 
eastern boundary wall of the shrine, made of orthogonal stones and rubble fill, formed the 
western boundary wall of the road.739  The shrine was entered through a monumental 
propylon, which opened from the road into the temenos.  In the southern part of the 
temenos, a one-room naiskos (c. 3 x 3 m. internally) was built of conglomerate and was 
entered by a 1 m. doorway on the eastern side.  An altar made of upright slabs was 
discovered inside the building.740   
                                                
735 The attribution of the shrine of Dionysos and Aphrodite to Upper Pergase comes from Pitt 2011e. 
736 Platonos-Giota 2004, 434-435; Platonos 2001-2004c, 402-407; Striftou-Vathi 2009, 492. Some of the 
finds from this site are displayed in the Acharnai Archaeological Museum. 
737 Platonos 2001-2004c, 406. 
738 Platonos-Giota 2004, 434. 
739 Platonos-Giota 2004, 434. 
740 Platonos-Giota 2004, 434. 
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 A second, much smaller naiskos (0.75 x 1 m., internally?) was located north of the 
larger naiskos.  The walls were built of rubble, but the excavators suggest that it, too, 
should be considered a shrine, perhaps to Aphrodite.741 Other buildings were excavated 
south of the naiskoi, although their uses are unknown.742 The site is linked with Dionysos 
because of a fragmentary inscription of the fourth century BCE; the inscription reads that 
a certain Dionysios crowned another individual because the honored man had planted 
trees in the sanctuary.743 
Form and Placement 
 Until more is known about Archaic settlements in these demes, little can be said 
about the placement of roadside shrines in this period, save that they appear to have been 
located at crossroads or on roads that that had topographical importance. In Rhamnous, 
for example, the settlement was so compact and steeply graded that many of the main 
roads should more accurately be described as stepped, paved pathways. The Shrine of 
Aphrodite (S019) was located on one of the main routes into the settlement and, after the 
construction of the fortification wall in the fifth and fourth centuries BCE, anyone 
entering from the East Gate would have passed by the southern side of the shrine. The 
distinctive marble walls on the western side of the naiskos would further highlight the 
visibility of the shrine.  The steep hillside of Rhamnous also made the Shrine of 
Archegetes (S012) highly visible; the road to the west of the shrine was at a higher 
elevation than the shrine, allowing individuals a view into the space. 
                                                
741 Platonos-Giota 2004, 434-435. 
742 Platonos-Giota 2004, 435. 
743 Platonos 2001-2004c, 405-406. 
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 In terms of form, unlike the examples from Athens where there was a mix of 
shrines that were open-air and those that contained small temples, all the shrines from the 
Archaic period in Attica involve a built structure, and most contain a boundary wall. 
Sacred spaces with two naiskoi or cellas are known from two Archaic shrines in Attica 
(S004, S013).  Evidence of altars or hearths for sacrifice was identified at only two 
shrines of this period (S012, S013), but that figure likely is incomplete.  
Divinities 
Of the five Archaic roadside religious spaces, only four can be linked with a 
divinity or hero with any degree of confidence on the basis of archaeological or 
epigraphical sources. Female figurines discovered in a pit near the shrine west of Odos 
Athinaidos and north of Odos Spetson (S003) may indicate that the deity or hero 
worshiped there was female,744 but the lack of published finds makes any attribution 
presently impossible. 
The shrine in Rhamnous was linked with Aphrodite Hegemone (S019) because of 
an inscription of the third century BCE found in the courtyard of the shrine (I031). The 
inscription states that the Athenian soldiers who guard the garrison of Aphidna dedicated 
the stele to Aphrodite Hegemone and that they further honored a certain Nikomachos, son 
of Ainiades, of Paianeia, with a gold crown.745  As discussed in Chapter 4 (pp. 185-186), 
Aphrodite Hegemone was associated with Theseus, and Hegemone was one of the 
divinities invoked in an ephebic oath, recorded on a stele of the fourth century BCE.746 
                                                
744 Second Ephorate of Prehistoric and Classical Antiquities 1979, 78. 
745 Petrakos 1990a, 3. The inscription has been dated to approximately 222/1 BCE. The general 
Nikomachos was also known from SEG 49-194 (Demos Rhamnountos II 32), in which he dedicated an 
object to Aphrodite Hegemone (Petrakos 1999a, 17). 
746 SEG 21-629. 
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While this site (S019) had a link with Aphrodite in the third century BCE, there is no 
other evidence that indicates that the goddess was worshipped here in the Archaic period. 
The attribution of a shrine to the hero Archegetes (S012) is more secure: two 
boundary stones (I028) read, “Boundary of the courtyard of the shrine of the hero 
Archegetes,” and two dedications from the site were offered to the hero.747 Archegetes 
appears to be one of the oldest heroes worshipped in Rhamnous.748  The name Archegetes 
means “patron hero,” and a similar figure appears in at least two other Attic 
inscriptions.749 The presence of an inscription to Zeus Soter and Athena Soteria on a 
column found next to the threshold of the naiskos750 may suggest that the shrine at some 
point was shared, but the boundary stones indicate clearly that the site was associated 
with Archegetes by the fourth century BCE.751 More likely, the column naming Zeus 
Soter and Athena Soteria was moved into the shrine from the shrine near the Strategion 
(S043) to the south.752 
At the shrine of Hygieia in Thorikos (S004), the link with the goddess was 
derived from one inscription (fig. 139). The fragmentary inscription (Thorikos 1968 
149,1), found at the site (but not in situ), indicates that “–lla, the daughter of Thouphanes 
of Poros, dedicated an offering to –eia for the salvation of her children.” The dedication 
likely refers to Hygieia, the goddess of health.  
                                                
747 Petrakos 1995b, 13. One dedication is from Antiphanes to the hero Archegetes (IG I³ 1019, sixth century 
BCE); the other, found in the well, is dedicated “to a hero” (Petrakos 1990b, 25 no. 4). 
748 Petrakos 1993a, 1. 
749 Kearns 1989, 150. See IG II2 4686 and IG I3 255.B. 
750 Petrakos 1993b, 27. The inscription (SEG 43-68) is dated to 117/6 BCE, and is a dedication to Zeus 
Soter and Athena Soteria from Elpias, son of Elpios, of the deme Konthyle, who was a general at 
Rhamnous. The inscription also celebrates the victories of Xenokrates of Konthyle, Polemarchos of 
Marathon, and Demetrios of Antiochus in torch races at the Diogeneia and Ptolemaia festival.  For the 
Diogeneia and Ptolemaia festivals, see Mikalson 1998, 171-172, 179; Parker 1996, 274-275. 
751 Petrakos 1995b, 13. 
752 The base for this votive column was found at the naiskos near the strategion (S043), and so it is likely 
that the cult of Zeus Soter and Athena Soteria was located there (Petrakos 1995b, 9). 
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At the shrine of Dionysos and Aphrodite (S013), an inscribed votive dedication 
from inside the altar in the larger naiskos has linked the shrine convincingly with the god 
Dionysos: as mentioned earlier (p. 207), the dedication honors a man for donating the 
funds for planting the shrine of Dionysos (fig. 140).753 Finds from the site include female 
figurines (fig. 141), animal and bird figurines, and a series of miniature clay votive horns 
from animals or satyrs (fig. 142). The votive horns, in combination with the ceramic finds 
(kraters, kernoi, skyphoi) that were found northwest of both naiskoi, suggest that the god 
of wine was honored here.754  Two fragmentary parts from a life-size, marble statue may 
have been part of an image of Dionysos,755 although it is unclear whether this image was 
placed within the naiskos.  The attribution of the smaller naiskos to Aphrodite, however, 
is less secure, with the only arguable link to this goddess being the dedication of clay 
doves.756 
Worshippers and Rituals 
The shrine of Aphrodite Hegemone in Rhamnous (S019) provides evidence for 
dedications, including stone757 and metal758 objects. The spaces available for rituals at this 
shrine were fairly extensive: the hearths to the north of the naiskos may have been used 
for cooking or warming water for bathing, which may have taken place within the room 
north of the hearth.759 
                                                
753 Platonos-Giota 2004, 434-435. 
754 Platonos-Giota 2004, 434-435. 
755 Platonos-Giota 2004, 435; Striftou-Vathi 2009, 492. 
756 Striftou-Vathi 2009, 492. Platonos suggests that the goddess may be appropriate at this location because 
she was the wife of Dionysos (2001-2004c, 406). 
757 For example, a votive naiskos of Kybele and a marble lekanis (Rhamnous 932-933). See Petrakos 
1990b, 6. 
758 For example, iron knives, an iron nail, a bent bronze stud, a bronze pin, and a bronze mirror (Rhamnous 
937–941, 946). See Petrakos 1990b, 7-8. 
759 Petrakos 1995a, 18. 
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The nearby ports were important for travel and trade, and the deme had active 
connections within Attica and beyond. In addition to sailors and traders, both short- and 
long-term residents of the community also would likely have patronized this shrine.  
Once the ephebic garrison was established in the fourth century BCE and after the 
Macedonian troops were stationed in Rhamnous during the Hellenistic period,760 the 
shrine also may have served the religious needs of those soldiers.  
Because of its location, the shrine of Archegetes (S012) also likely received 
worshippers similar to those who might come to the shrine of Aphrodite. Numerous finds 
point to dedication at the site, including lamps and bases for votive offerings.761 More 
utilitarian finds include a lock and keys, pottery fragments dated to between the first and 
third centuries CE, and coins dated to between the last third of the fourth century BCE 
and third century CE.762 A perirrhanterion for libation was discovered by the western wall 
of an open-air space, presumably the courtyard around the naiskos (ΟΓ'/ΟΔ),763 and 
fragments of small vases were scattered around it.764 The perirrhanterion suggests that 
purification took place either in the courtyard or in the entry-area of the shrine, and the 
hearth points to libation and sacrifice within the shrine of Archegetes. 
The placement of the shrine west of Odos Athinaidos and north of Odos Spetson 
(S003) in Halai Aixonides along a road between two demes in western Attica suggests 
that local and regional travelers might have visited there.  A large votive pit near the 
naiskos is reported to have contained fragmentary female figurines and ceramic vessels, 
                                                
760 Petrakos 1991c, 50. 
761 Petrakos 1993a, 1-4; Petrakos 1993b, 24-28; Petrakos 1995b, 5-6. 
762 Petrakos 1993b, 28-29, fig. 6. 
763 The wording of the Greek is unclear, and it is possible that Petrakos may be referring to the unroofed 
area of the naiskos (ΟΣ') (1993b, 25). 
764 Petrakos 1993b, 25. 
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in particular Corinthian bowls, aryballoi, and Classical pinakes and lamps.765  Similar 
items and marble anatomical ex-votos (for example, a foot and a hand that may have been 
holding a flute) were found in the cella.766  The holes pierced into these fragmentary 
votives indicate that these items were hung inside the naiskos.767  The presence of such a 
large votive pit and finds within the cella suggest that dedication was common at this site, 
and anatomical dedications may point to healing rituals.  
The shrine of Hygieia (S004) is linked with healing rituals because of the nature 
of the goddess. The deme of Thorikos was well known for metal processing, and the 
neighborhood surrounding the shrine contained residential and industrial areas.  The 
position of the shrine, with entrances directly facing the road, made the space highly 
accessible to individuals within the neighborhood.  The two naiskoi and the long, stoa-
like building may have been the locations for offerings and (perhaps) incubation, which is 
attested at other healing sanctuaries (for example, the sanctuary of Asklepios in Athens 
(S038), the sanctuary of Asklepios at Epidauros, and the sanctuary of Amphiaraios at 
Oropos). The courtyard (EE) in front of the stoa-like building contained the most finds, 
including spindle whorls, weights, vases with plastic decoration, and figurines.768  These 
objects likely were dedications from individuals, as was the fragmentary dedication to the 
goddess from “ --lla, daughter of Thouphanes of Poros, as a result of a vow to --eia for 
                                                
765 Second Ephorate of Prehistoric and Classical Antiquities 1979, 78. 
766 Catling 1987-1988, 10-11. 
767 Second Ephorate of Prehistoric and Classical Antiquities 1979, 78. 
768 For the figurines (e.g., Aphrodite and Eros, male and female figurines, and a horse figurines), see 
Bussers 1968.  
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the salvation of her children.”769 Nothing further is known about the dedicator or her 
father, except that they came from the nearby deme of Poros770 of the tribe Akamantis. 
At the shrine of Dionysos and Aphrodite (S013), the presence of finds and an altar 
inside the larger naiskos suggest that dedications and offerings were given to the god(s).  
The finds included many miniature terracotta horns, broken from ceramic figurines (fig. 
142). The horns, whether meant to represent animal horns or satyr horns, are intriguing.771  
If meant to represent animal horns, perhaps those of bulls, the figurines may reflect 
stories of Dionysos’s appearance to humans as a bull (Eur. Bacc. 617-622, 920-923).772 
As indicated by the literary sources (T007, T127), the planted area of the sanctuary 
attested in the inscription (fig. 140) may well have served as a place of respite for tired 
travelers as they moved through Attica. 
Classical Period (c. 480-323 BCE) 
Halai Aixonides 
 In the Classical period, Halai Aixonides contained residences, religious buildings, 
industrial structures (for example, for processing salt, working stone, and making 
pottery), and agricultural areas.773  This coastal deme was part of the tribe Kekropis and 
sent a larger than average group of six representatives to the boule.774 Areas of Archaic 
settlement show continuous residency through to the Classical period,775 and the houses 
and streets of the village were apparent in the archaeological remains.  Six roadside 
                                                
769 Thorikos 1968 149,1. 
770 Poros may have been located between Thorikos and Kephale in southeastern Attica.; see Traill 1975, 
map 1. 
771 Platonos-Giota 2004, 435. 
772 Lynch 2011, 116. 
773 Andreou 1994, 206-207. 
774 Jones 2004, 111. 
775 Andreou 1994, 192. 
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shrines were used during the Classical period, one of which—the shrine west of Odos 
Athinaidos and north of Odos Spetson (S003)—had been built in the Archaic period. 
Shrine on Odos Patriarchou Gregorou V (S026) 
 Built on a small raised area next to an ancient road that ran south of a boundary 
wall (fig. 143), this roadside religious space is dated to the fifth or fourth century BCE on 
the basis of masonry and ostraka.776 The naiskos, with a cella (c. 2 x 2 m. internally) and a 
small pronaos, had exterior dimensions of approximately 2.6 x 3.5 m.777 Other buildings 
in the vicinity included a round structure, which may have been a residential tower, as 
well as several houses that were in use in the Classical period (fig. 144).778  
Shrine on Odos Seriphou (S035) 
 This shrine was excavated along an east-west road and close to a crossroads (fig. 
145).779 The shrine was located at an elevation of about 1 m. higher than the road itself780 
and within a residential area that dates to the fifth century BCE (fig. 146).  The small, 
rectangular temple (2.8 x 2.3 m. externally) was built of polygonal masonry and 
contained a cella (1.3 x 1.2 m. internally) and a small porch that opened to the east.781 
During the first phase of the building, in which the floor was made of beaten earth, a 
small hearth (0.7 x 0.8 m.) stood approximately 1 m. in front of the door of the naiskos 
(fig. 147). Later, when the floor was resurfaced with mortar and small pebbles, a small 
podium (0.7 x 0.3 x 0.05 m.) was constructed along the west wall of the cella and may 
                                                
776 The Greek Archaeological Service sometimes refers to this shrine as “Naiskos 4.”  See Baumer 2004, 
110-111; Kranioti 1982, 58; Kuriazopoulou 1984a, 36-39; Kuriazopoulou 1985, 54-57. 
777 Baumer 2004, 111. 
778 Kuriazopoulou 1984a, 39. 
779 Andreou 1991, 61-62; Baumer 2004, 110; Lauter 1993, 41-42. 
780 Andreou 1991, 61. 
781 See Andreou 1991, 61; Baumer 2004, 110; Lauter 1993, 40-41. Baumer notes that the walls are 0.44 m. 
thick. Andreou comments that the shrine is fairly similar to others found within the area (1991, 61). 
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have held votives.782  Following this phase, renovation took place: the floor of the cella 
was raised by 0.15 m. and schist slabs were used to form a threshold.783  A curved line of 
stones, located approximately 7 m. east of the naiskos, has been identified as a votive pit. 
The site appears to have been used only for a short time between the late fifth and the 
early fourth centuries BCE.784 
Shrine North of Odos Irakleidon and East of Odos Dragatsaniou (S042)  
 The construction of the shrine north of Odos Irakleidon and east of Odos 
Dragatsaniou785 is dated to the beginning of the fourth century BCE.786 The site has not 
been fully published, and there is no information about when the shrine ceased to be 
used. This shrine was built at a crossroads where four (and perhaps five) roads joined in a 
neighborhood with houses and workshops (fig. 148).   
A six-sided, irregular boundary wall defined the sacred space (c.10 x 8 m.).  
Inside the temenos, a rectangular block (an altar?) was located immediately north of the 
propylon and east of the doorway of the naiskos.  This block was described as having 
plaster adhering to its surface.787  The naiskos (c. 2 x 3 m.) consisted of a cella and a 
pronaos with an entrance on the eastern side (fig. 149).  The drawings and photograph of 
the site suggest that a bench or platform was located directly opposite the entrance inside 
the cella, which may have been a base for a small image.788 While the publications do not 
provide any indication of the material from which the boundary wall or the naiskos were 
constructed, they do state that the naiskos had a floor made of red plaster decorated with 
                                                
782 Andreou 1991, 61. 
783 Andreou 1991, 62. 
784 Andreou 1991, 62. Andreou also states that the area may have been used since the Archaic period. 
785 Baumer 2004, 110, fig. 57; Lauter 1993, 40. 
786 Baumer 2004, 110. 
787 Baumer 2004, 110. 
788 Baumer 2004, 110, fig. 61. 
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black pebbles in a diamond pattern.789 To date, no finds have been published, leaving the 
functions and deities associated with the site unclear.  
Shrine on Odos Kalymnos (S041)  
 Located at another crossroads where one wheel-rutted, northwest-southeast road 
joined a northeast-southwest road to the deme Anagyrous (fig. 150),790 the area around the 
shrine on Odos Kalymnos contained several houses, at least two workshops, a water 
drainage system, and a circular building, the function of which has not been determined 
(fig. 151).791 On the basis of the remains of the floor,792 the construction of the shrine is 
dated to the first half of the fourth century BCE, and it appears to be used until the second 
century BCE.  
The shrine consisted of a limestone temple (8.5 x 5.75 m.) with a cella and small 
porch.793  The temenos likely was entered from the south or west, because another, 
concurrent building—likely a house—abutted the temple on the northeast.794 The floor of 
the temple was made of polished, upright, white pebbles that were grouted with lime and 
sand.795 A large pit was dug into shrine during the second century BCE and looting in the 
1920s destroyed much of the archaeological material.796   
                                                
789 Baumer 2004, 110. 
790 Liagkouras 1973-1974, 64. The site was excavated by the Greek Archaeological Service; see Liagkouras 
1973-1974, 63-64; Baumer 2004, 111; Andreou 1994, 196; Lauter 1993, 47-49. 
791 Andreou 1994, 196, fig. 6. 
792 Baumer 2004, 111; Lauter 1993, 48. 
793 Liagkouras 1973-1974, 63. 
794 Liagkouras 1973-1974, 63; Baumer 2004, 111. Lauter suggest that the abutting building have been used 
as a sacred building or clubhouse (1993, 47-49).  
795 Baumer 2004, 111; Lauter 1993, 48. 
796 Liagkouras 1973-1974, 63. Parker suggests from work by Steinhauer that the site was the Aphrodision 
of Halai (2005, 69). 
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Shrine north of Odos Irakleidon and West of Odos Kalymnos (S031) 
 This roadside religious space is located near the shrine north of Odos Irakleidon 
and east of Odos Dragatsaniou (S042) and at a juncture of two roads,797 which both 
appear to terminate east of the shrine in either a very large road or a plateia (fig. 152).798 
The sherds found scattered in the area determine the Classical date of this shrine.799  
The sanctuary consisted of a roughly rectangular boundary wall (c. 10 x 6 m.), 
which contained a propylon (2 m. wide) on the southeast.  The naiskos was placed at the 
northeastern edge of the temenos, and the south wall of the naiskos served as part of the 
boundary wall.800  The naiskos (c. 4 x 3 m., fig. 153) contained a cella and a pronaos on 
the southwest.801 Since no finds have been published from this site, it is difficult to 
speculate about which deities were honored at this location. 
Shrine of Odos Papaflessa (S037) 
 The shrine on Odos Papaflessa was placed along the north side of a road that 
headed southwest-northeast through a rural area of Halai Aixonides.802  The naiskos (c. 
3.5 x 2.3 m.) consisted of a cella with a plaster floor and a pronaos that opened to the 
northeast.803  The finds discovered at the site have dated its use to between the mid-fifth 
and mid-fourth centuries BCE.804 
                                                
797 The site was excavated by the Greek Archaeological Service in 1974-1975; see Andreou 1994, 196-197, 
Baumer 2004, 109-110. 
798 Baumer 2004, fig. 61. 
799 Andreou 1988, 75. 
800 Baumer 2004, fig. 61. 
801 Baumer 2004, 109. 
802 This site was excavated by the Greek Archaeological Service in 1988.  See Andreou 1994, 200-201; 
Andreou 1988, 73-75; Baumer 2004, 111; Tomlinson 1994-1995, 9. 
803 Andreou 1988, 73. 




The extensive excavations at modern Merenda Markopoulo for the Olympic 
equestrian venues have revealed information about the structure of the rural deme of 
Myrrhinous, which may be best known as the deme in which the kore of Phrasikleia was 
discovered.  This deme was an agricultural area in antiquity and supplied Athens with 
produce from its fertile gardens and fields.805  The deme appears to have been centered 
near the modern church of the Panayia of Merenda, which Olga Kakavogianni suggests 
also may be near an ancient sanctuary of Athena.806  A few public buildings and 
cemeteries were discovered in this area, as were roads that led to more rural parts of the 
deme.  The shrine of Aphrodite (S044) and two rural shrines in Myrrhinous (S027, S046) 
highlight the presence of sanctuaries outside the hypothesized deme center. The shrine of 
Aphrodite (S044) was located along a major road between the deme and the port at 
ancient Steiria (modern Porto Raphti),807 and so likely served the needs of traders and 
travelers. The other two rural roadside religious spaces (S027, S046) appear to have been 
linked with agricultural activity through their structural relationships with farmhouses.   
Double Shrine Incorporated into a Farmhouse (S027) 
 This double shrine was used from the early fifth century BCE until the late 
Classical period (fig. 154).808  The site consisted of two side-by-side cellas (each c. 1.6 x 
1.5-1.7 m. internally), which were fronted by a small, gravel-paved forecourt (fig. 155).809 
Photographs of the site suggest that the walls of the shrine were constructed of irregularly 
                                                
805 Kakavogiannis 2003, 9. 
806 Artemis, Athena, and Pythian Apollo, in addition to other gods and heroes, are all known to have been 
worshipped in ancient Myrrhinous (Kakavogiannis 2003, 10). 
807 Kakavogianni 2003, 15. 
808 The shrine is not published, but is mentioned in two works by Steinhauer; see Steinhauer 2001, 99;  
Steinhauer 2009c, 214. 
809 Steinhauer 2009c, 214. 
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shaped, small, stone blocks.810 This structure originally served as an independent roadside 
shrine along an east-west road; then it was incorporated into a farmhouse in the late 
Classical period. It is unclear if the shrine continued to have a religious function after the 
reconstruction.  The farmhouse and the shrine have suffered extensively from modern 
agricultural activity in the area.811  
Shrine of Aphrodite (S044) 
 This shrine812 was built along a major road that ran east-west, which likely 
connected Myrrhinous with the port at Steiria.  This location may have been especially 
convenient for those traveling to or from the port, including traders and sailors.813 The 
large boundary wall (c. 33 x 26 m.) was built of limestone blocks and had an opening on 
the south (figs. 156, 157).814 In the southeast corner of the temenos were two rooms, one 
of which contained an inscribed plaster tub.  On the northeastern side of the temenos 
were two rooms with rubble walls, while on the far north were another three rooms, the 
easternmost of which contained a burial.  The rest of the space was a courtyard, in which 
were found several pits that contained large vessels, perhaps planters for trees or 
shrubs.815  A large cistern in the southwest part of the enclosure collected rainwater.816 
                                                
810 Steinhauer 2001, 99. 
811 Steinhauer 2009c, 214. 
812 Kakavogianni 2001-2004d, 322; Kakavogianni and Dovinou 2003, 34-35; Kakavogianni 2009b, 69-70; 
Kakavogianni et al. 2009a, 114-117; Pitt 2011g; Whitley 2003-2004, 8. This site has been greatly disturbed 
by agriculture in the region, but some remains can be identified (Kakavogianni et al. 2009a, 114). 
813 Kakavogianni et al. 2009a, 116. 
814 Kakavogianni 2009b, 69. 
815 Kakavogianni 2009b, 69. Kakavogianni suggests that the large vessels would  have contained the flora 
most associated with the goddess, such as rose and myrtle (Kakavogianni et al. 2009a, 115). 
816 Kakavogianni et al. 2009a, 115. 
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Shrine Associated with a Farmhouse (S046) 
 This roadside religious space817 was built west of a road running roughly north-
south, which likely linked Myrrhinous with the neighboring deme of Angele (figs. 158, 
159).818 Another, smaller road ran east-west along the southern edge of the complex, and 
the roadside shrine abutted this second road.819 The excavators suggest that the shrine 
originally was an independent structure, and then was incorporated into a farmhouse built 
around 300 BCE.  
 The shrine consists of a small naiskos (fig. 160), which—in its first phase—was 
constructed on bedrock with foundations of unworked stone blocks.820  The naiskos (c. 
4.6 x 3 m.) was oriented roughly north-south (almost parallel to the large road 8.5 m. 
west)821 and consisted of a smaller northern room (1.5 x 2 m.) and a larger southern room 
(2.4 x 2 m.).822  No evidence for an entrance has been detected, but Elena Tselepi argues 
that the relative sizes of the rooms and the placement of the majority of finds indicate that 
the northern room was the pronaos and the southern room was the cella.823 
  In the second phase, the walls of the naiskos were realigned to match the 
farmhouse that was built around it in 300 BCE.824 The walls of the naiskos in its second 
phase were made of larger, unworked stones.825 Along the eastern wall was a stone bench 
(1.75 x 0.90 m.). Packed earth in successive floor layers has been identified in the 
                                                
817 Tselepi 2003, 50; Tselepi 2008, 327-342; Sklavos et al. 2009, 83-86; Kakavogianni 2009a, 197; 
Kakavogianni 2009b, 70. The site was backfilled and no longer is visible. 
818 Tselepi 2008, 328. 
819 Tselepi 2003, 50. 
820 Tselepi 2008, 329.  Only one course of this wall was visible to excavators. 
821 Tselepi 2008, 328, plan 1. 
822 Tselepi 2008, 330.  
823 Tselepi 2008, 330. 
824 Tselepi 2008, 329-330. The farmhouse at first included rooms on the north and east, and later rooms 
were added on the south and west (Tselepi 2003, 50). 
825 Tselepi 2008, 329. Tselepi indicates that several factors show that the rooms of the naiskos were 
reoriented slightly during the rebuilding phase; not only was the wall construction different, but also the 
orientation of the walls showed slight deviations to fit the plan of the farmhouse. 
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building, and the excavator assumes that the floor level of the cella was disturbed by the 
collapse of roof tiles into the space. The naiskos continued to be used until the middle of 
the second century BCE, when the entire area was abandoned.826 
Thorikos 
 Thorikos remained a thriving community in the Classical period.827  Maritime 
fortification walls were constructed in the last quarter of fifth century BCE,828 houses 
were built, the theater was enlarged in stone, and there was the first evidence for metal 
processing in the area.829 A road network, which consists of seven excavated streets, 
created connections within the settlement and linked the deme with the ancient road that 
ran along the eastern coast of Attica.830 
Shrine of Dionysos (S033) 
 The shrine of Dionysos was located along one of the main roads of Thorikos to 
the west of the theater (fig. 161).831 As only a few blocks and cuttings in the bedrock 
remain (fig. 162), little is known of this sacred space, which appears to have been an 
Ionic temple in antis with an entrance on the east.832 Part of the pebble and mortar 
flooring was visible in the 1880s.833  A now-lost inscription reading ΔΙΟΝΥΣΩΙ (I039) 
                                                
826 Finds and stratigraphy provide the date. See Tselepi 2008, 328-329. 
827 Interestingly, very little archaeological evidence of the Hellenistic period is visible at Thorikos (Mussche 
1998, 64). 
828 Mussche 1998, 17. 
829 Mussche 1998, 62. The settlement areas of Thorikos include finds that date as early as the seventh 
century BCE, but it is not until the fifth century BCE that significant evidence for metal processing in the 
area is apparent (Mussche 1998, 61-62). 
830 Mussche 1998, 59-60. 
831 The naiskos was originally excavated by the ASCSA in the 1880s. The Belgian School now is primarily 
responsible for excavation at Thorikos.  See Mussche 1975, 46-48; Mussche 1998, 58-59; Cushing 1885-
1886, 30-31. 
832 The discovery of Ionic architectural elements, including a cornice and an architrave, led to the 
assumption that the temple was Ionic (Cushing 1885-1886, 30). 
833 Cushing 1885-1886, 30. 
 
222 
and the placement of the shrine so close to the theater support the attribution of the shrine 
to Dionysos.834 
Acharnai 
 By the Classical period, the citizen population of greater Acharnai was 
approaching that of the combined citizen population of the five demes inside the 
Athenian fortification wall.835 The deme is written about in Aristophanes’ Acharnians in 
the fifth century BCE, but the location of the settlement areas within the deme remain 
unknown. 
Shrine of Demeter (S032) 
 A roadside shrine, perhaps associated with Demeter, was located near two other 
ancient roadside buildings (fig. 163).836 The excavators date the construction of the 
building to the Classical period and its destruction to the Hellenistic period by pottery 
finds.   
 The naiskos was enclosed within a curved boundary wall and consisted of a small, 
cella and pronaos (fig. 164).837  The cella (c. 2.85 m. square)838 and pronaos to the east 
were located at a junction of two roads, one of which may have headed southwest to the 
center of Acharnai.839 Under the southern boundary wall of the enclosure, the excavators 
                                                
834 Mussche 1998, 59. 
835 Jones 2004, 92. 
836 Platonos 2001-2004a, 390-391; Platonos 2009, 142; Platonos-Giota 2004, 425-426. This site was 
excavated by the Greek Archaeological Service in 2001 as part of the work for the Attiki Odos and the 
railroad line between Athens and Thessaloniki near the modern Stavros-Eleusis Avenue in Acharnai.  
Construction has damaged some of the archaeological remains in this area has (Platonos 2001-2004a, 390).  
837 Platonos 2001-2004a, 391. 
838 While Maria Platonos-Giota indicates that the cella was 0.85 x 0.8 m. (2004, 425), her other publication 
suggests that it was significantly larger, c. 2.85 x 2.85 m (Platonos 2001-2004a, 391, fig. 123). 
839 Platonos 2009, 142. 
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discovered a 2.2 m. deep votive deposit containing Late Classical offerings.840 To the 
north of the naiskos were two rectangular buildings, one of which has been dated to the 
Roman period.841   
Modern Dafni (ancient Kettos?) 
 The sanctuary of Aphrodite and Eros on the Sacred Way is in modern Dafni in the 
general area of three demes: Kettos, Hermos, and Eroiadai. Kettos appears to be the 
ancient deme closest to this site, but no evidence definitively supports this claim. 
Sanctuary of Aphrodite and Eros on the Sacred Way (S036) 
The sanctuary of Aphrodite and Eros on the Sacred Way is one of the best-known 
roadside shrines in Attica. Pausanias mentions “a temple of Aphrodite, before which is a 
noteworthy wall of unwrought stone” (1.37.7, T089) on the Sacred Way (fig. 165), a 
reference that likely brought early travelers to the site.842 In the nineteenth century, 
travelers commented on fragments of a Doric building, which are no longer extant, and 
on the niches carved into the rock face.843  
This sanctuary was located at the junction of two roads (fig. 166): the larger 
Sacred Way ran east-west through a natural pass between the two peaks of Mt. Aegalio, 
and a smaller, pedestrian road to the Reitoi Lakes headed northwest over the slope of Mt. 
                                                
840 Platonos 2001-2004a, 391.  
841 Platonos 2009, 142. 
842 The site was excavated by Demetrios Kampouroglou between 1891 and 1892 and Konstantinos 
Kourouniotis and Travlos in 1932 and 1936-1939.  The site was restudied by Vasiliki Maxaira in 2008.  
See Dally 1997, 5-7; Markellos and Vanderpool 1950, 26-27; Maxaira 2008; Papaggeli 2009, 127-128; 
Travlos 1988, 177.  
843 Visitors in the nineteenth century to the site included Edward Dodwell, William M. Leake, Ludwig 




Poikile.844  The sanctuary of Aphrodite and Eros was constructed in the fifth century BCE 
and remained in use for approximately seven centuries.845 
The shrine was built near two other buildings: the “orthogonal building” and the 
“oikos.” The orthogonal building was on the southern side of the Sacred Way and likely 
contained Pausanias’s “note-worthy wall of unwrought stone” (T089). Measuring 25 x 
15.50 m., the orthogonal building was made of polygonal limestone blocks and may date 
as early as the Classical period.846  If it served a guard building, it would have controlled 
one of the main routes between the Thriasian plain and Athens.  By the Roman period, 
this building contained two marble sarcophagi.847  A boundary stone in the form of a 
herm, set up in front of the structure and dated to the first or second century CE, indicates 
that Athens is located seven miles away (EM 10017, IG II2 5182, I035, fig. 167).848  
The “oikos” was located to the south of the temenos and is dated to the fourth 
century BCE.  This limestone structure (10.35 x 11.77 x 10.15 x 12.39 m.)849 was entered 
through the marble threshold on the east.  The structure consisted of several rooms and a 
courtyard, and the entire complex may have served as a priest’s house or a resting place 
for travelers.850 
The bluish limestone boundary wall (73 x 21-11.6 m.) of the sanctuary of 
                                                
844 Papaggeli 2009, 128. 
845 Travlos based the dating of the site on ceramics; Maxaira appears to use epigraphical material, 
construction techniques, and sculpture style to date the site (Maxaira 2008, 47). 
846 Maxaira 2008, 16-17. 
847 Maxaira 2008, 17. 
848 A Roman mile, which had a length of 1,482 m., multiplied by seven (ζ´), corresponds to the approximate 
distance between the herm and Athens. See Maxaira 2008, 40, 141. 
849 Maxaira 2008, 30. 
850 Maxaira 2008, 141. Deborah Brown Stewart’s dissertation on sacerdotal housing suggests that buildings 
at sanctuaries did house individuals who were responsible for the maintenance of some sacred spaces 
(Stewart 2009, 377). The location of the “oikos” near the entrance of the sanctuary, the presence of a 
number of small rooms, and the large open-air space fit Stewart’s observations of patterns in these 
structures, but the building does not contain a dining room or have published finds, which both would 
provide a clearer indication of its function(s) (2009, 374-375). 
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Aphrodite and Eros was northeast of the Sacred Way (fig. 168).851  At the crossroads, a 
propylon provided access into a courtyard.852  Within the temenos on the northeast was a 
rocky outcrop that contains 34 carved niches, presumably for votive offerings.  
Inscriptions below some of these niches indicate that they contained offerings to 
Aphrodite (I016, I019, I020, I025). In front of the rock wall, cuttings in the rock mark 
the presence of votive offering bases and perhaps also of an altar.853 
To the west was a stoa-like building (12 x 15 m.), which Vasiliki Maxaira 
suggests may have been used as a treasury, an area for sleeping, or an area for ritual 
activity.854 The space in front of this structure was open to the sky and contained a series 
of tanks and pipes, which probably were used to collect rainwater. 
A small, limestone naiskos (4.95 x 3.90 m.), with its rear wall forming part of the 
western edge of the boundary wall, opened to the east (fig. 169).  The naiskos had yellow 
limestone foundations and a mosaic floor, which was last seen in 1910.855  The naiskos is 
described as a temple with two columns in antis; while no column fragments were 
recorded in the excavation notes, Maxaira did find fragments of Doric columns and 
triglyphs in the National Museum that may have come from this site.856  The architectural 
fragments suggest a date for the construction of the naiskos between the fourth and third 
centuries BCE.  The out-of-the-way positioning of the naiskos in the temenos may 
indicate that the structure did not serve as a temple, but rather as a treasury.857 
                                                
851 Maxaira 2008, 18-19. 
852 Maxaira 2008, 18. 
853 Maxaira 2008, fig. 8, pl. 6a. 
854 Maxaira 2008, 27-28. 
855 Maxaira 2008, 28. 
856 Maxaira 2008, 28, 95. 
857 Maxaira 2008, 140. 
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Form and Placement 
 In the Classical period, twelve roadside religious spaces were constructed in the 
Attic demes, and all five Archaic shrines continued to be used (S003, S004, S012, S013, 
S019).  Like the roadside religious spaces of the Archaic period, all the Classical roadside 
religious spaces contained naiskoi. Only four of the shrines contain evidence for possible 
altars or hearths (S035, S036, S042, S044), but altars were moveable objects that could 
be reused for other purposes.   
 Of the twelve shrines constructed in the Classical period, only five were located at 
crossroads (S031, S035, S036, S041, S042). However, in most situations, the entire 
sanctuary is not excavated: it is possible that more extensive excavations may reveal 
crossroads near more of these spaces.  The Classical shrines appear to be within demes 
and along rural roads.  With the exception of the shrine at Odos Papaflessa (S037), the 
shrines in Halai Aixonides and the sanctuary of Dionysos in Thorikos are part of 
residential areas; while many shrines in Myrrhinous, Acharnai, and in modern Dafni all 
point to roadside religious spaces outside deme centers.  
Divinities 
 Many finds or inscriptions from the shrines constructed in the Classical period 
have not been published, and, consequently, there is no evidence for worship of particular 
deities at three shrines in Halai Aixonides (S031, S037, S042).  At the shrine on Odos 
Patriarchou Gregorou V in Halai Aixonides (S026) the excavators note the presence of 
more than 20 female terracotta figurines and a clay statuette of a seated female in the 
southwestern area of the enclosure.858  These finds have suggested that the site was 
                                                
858 Baumer 2004, 111. 
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dedicated to a female deity,859 although such assertions should be viewed as tentative.  
Other finds, including a strygil and kyathoi, were found in a trial trench running parallel 
to the walls of the building.860 
 In Myrrhinous, the placement and finds have linked one shrine with Aphrodite 
(S044). Kantharoi, pithoi, amphoras, beehives, and skyphoi were found in the two 
structures on the northern side of the temenos. The bathtub in the southeast part of the 
shrine included an inscribed schist slab, which read Ν<ά>νν{ν}ιον861 (fig. 170). The 
white marble altar (fig. 171) did not carry an inscription and was found built into a 
structure on the northeast side of the complex.862 
Despite the fact that the excavator believes the site was sacred to Aphrodite, none 
of the published finds strongly supports this case. The additional hypothesis that 
priestesses in this cult were sacred prostitutes also seems unlikely (pp. 230-231). 863 The 
proximity of the shrine to the roadway certainly did offer opportunities for individuals to 
visit, but none of the finds suggests that dedications were made specifically to the 
goddess of love and sexuality.  The presence of baths could simply indicate ritual bathing 
associated with purification or healing. 
Elsewhere in Myrrhinous, a shrine that later was incorporated into a farmhouse 
(S046) has been linked with Artemis. The discoveries of a bronze mirror and a doll, in 
combination with the rural location of the shrine, have suggested to Tselepi that Artemis 
was the most likely candidate for worship in this location;864 however, this attribution 
                                                
859 Kuriazopoulou 1984a, 37. 
860 Kranioti 1982, 58. 
861 SEG 53-223 
862 Kakavogianni et al. 2009a, 115. 
863 Kakavogianni et al. 2009a, 116. 
864 Tselepi 2008, 333-334.  
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cannot be confirmed without additional study of the finds or the discovery of an 
inscription.  At Acharnai, the shrine of Demeter (S032) appears to have been linked with 
this goddess primarily because of the discovery of kernoi and a female figurine at the 
site.865 At Thorikos, the shrine of Dionysos (S033) is easier to identify: the inscription 
discovered in the American excavations (I039) and the proximity of the temple to the 
theater make the attribution convincing. 
The shrine with the clearest attribution is the sanctuary of Aphrodite and Eros on 
the Sacred Way (S036). The finds—including the inscriptions, small finds, and statue 
fragments—all point to the presence of Aphrodite, Eros, and Peitho. The most numerous 
dedications at the site were stone doves, which sometimes were inscribed with the name 
of the goddess and may have been placed within the niches in the rock wall (fig. 172).866 
The inscribed bases of the Hellenistic and Roman periods, now housed in the National 
Epigraphical Museum, indicate that that both men and women offered dedications to 
Aphrodite and Peitho.867 A sculptural fragment also confirms the presence of these 
deities: a Pentelic marble votive relief (EAM 1597), perhaps from the fifth or fourth 
centuries BCE, shows three standing goddesses, including Aphrodite carrying a small 
Eros (fig. 173). One of the goddesses may be interpreted as Peitho; alternatively, the 
other two goddesses may be Demeter and Kore.868 Although Aphrodite does not figure 
prominently in the myth of Demeter and Kore, Aphrodite’s areas of influence (for 
                                                
865 Platonos 2009, 142. 
866 Maxaira 2008, 144. Ortwin Dally notes that the shrine of Aphrodite on the Peripatos (S028)  and the 
shrine of Aphrodite on the Sacred Way might be intentionally mirroring one another: both are quite similar 
in form and dedications (Dally 1997, 7-8).   
867 See Maxaira 2008, 35-45. 
868 Lawton 2009, 74. For a discussion of the various interpretations of the relief, see Maxaira 2008, 54-56. 
The votive shows Aphrodite with Eros immediately to her left.  To the right of Aphrodite, a small male 
figure stands before an altar.  Another goddess stands to the right of this male figure.  To the left of Eros is 
another goddess, perhaps holding an apple or pomegranate. 
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example, love, sexuality, and fertility) are present in the account, and the two shrines are 
physically linked by the Sacred Way where the procession for the Mysteries took place. 
Worshippers and Rituals 
 Deme sacrificial calendars from Attica are well attested,869 and shrines, such as 
those excavated in Halai Aixonides, might have been centers for religious expression 
among residents. The rituals at the small shrines in Halai Aixonides are difficult to 
reconstruct from the scanty remains. The excavation of some of the shrines has revealed 
evidence for dedicatory offerings, such as pottery and terracotta figurines. The presence 
of altars at some of these shrines suggests that libation and sacrifice were practiced.   
 The two shrines in Myrrhinous that later were associated with farmhouses (S027, 
S046) both contain dedicatory offerings. At the double shrine incorporated into a 
farmhouse (S027), at least three figurines were discovered: a seated female figurine, a 
standing female figurine, and the head of a third figure.870 At the other shrine (S046), 
Tselepi reports that the finds consisted primarily of black-glaze pottery, a marked 
difference from the utilitarian pottery found in the associated farmhouse.871  She reports 
that a bronze mirror872 and a black-glaze kantharos were found on the floor inside the 
naiskos.873 In the pit approximately 1 m. north of the naiskos, a lamp, a bowl, part of a 
votive relief, and a perfume bottle were excavated (fig. 174).874  A small (ca. 7 cm.) 
terracotta figurine of a standing nude female with holes for attached arms was found 
                                                
869 For Athenian and Attic sacrificial calendars, see Mikalson 1975; Gawlinkski 2007; Dow 1968; Lambert 
2002. 
870 These finds have not been published, but images are shown in Steinhauer 2001, 99. 
871 Tselepi 2008, 329. 
872 Tselepi 2008, 330.  
873 Tselepi 2008, 330. 
874 Tselepi 2008, 330-331. 
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outside the naiskos on the stone bench (fig. 175).875 While these shrines may have 
welcomed worshippers traveling through the countryside, it is possible that the 
construction of farmhouses in association with shrines may signal worship by particular 
groups, such as phratries. Such shrines were used by group members during particular 
festivals and were leased for farming during the rest of the year (p. 262).876   
Within the Shrine of Aphrodite in Myrrhinous (S044), the names of two 
individuals are known. A lead loomweight or a model of an anchor, inscribed 
ΛΥΣΙΜΑ[ΧΟΥ] or ΛΥΣΙΛΛΑ,877 was found inside the door to the room with the 
bathtub and may name a worshipper. Additionally, the name Nannion, which excavators 
associate with a woman worked in the shrine,878 was inscribed on a bathtub located in a 
small room next to the entrance of the enclosure. In addition to dedications, the presence 
of an altar at the site suggests that libation and sacrifice took place, and the large 
courtyard could accommodate a crowd.  If the large vessels in the courtyard did serve as 
planters, shrubs or trees may have shaded this area.  
Some scholars have speculated that some sanctuaries to Aphrodite, such as the 
sanctuary of Aphrodite on Acrocorinth, may have contained areas for sacred prostitution, 
but the work of Stephanie L. Budin convincingly demonstrates that ritual prostitution was 
not a part of Greek religious practice or temple finances.879  Prostitution outside 
sanctuaries was common in antiquity, and votive dedications at the shrines of Aphrodite 
in Attica do appear to reflect concerns related to sexuality and fertility.  However, the 
                                                
875 Tselepi 2008, 330-331.  This particular object has been dated to the first half of the second century BCE. 
876 For example, IG II2 2499 and IG II2 2501.  See Jones 2000, 81. 
877 SEG 53-224, 57-291 
878 Kakavogianni 2009b, 69. The placement of this shrine on a main route to the port has led to speculation 
that ritual prostitution would take place at this site (Kakavogianni and Dovinou 2003, 35; Kakavogianni 
2009b, 69). 
879 Budin 2008; Budin 2006. 
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finds from this shrine of Aphrodite in Myrrhinous do not support the idea of sacred 
prostitution.  The water-collection facilities within the shrine could have been used for a 
variety of purposes, from watering plants, providing drinking water, or supplying water 
for bathing for staff or travelers. In particular, if sanctuaries of Aphrodite were assisting 
with healing of any kind, the presence of a bath might have been necessary for ritual 
purification or actual healing.880 
The roadside shrine that may be associated with Demeter (S032) contained a 
number of dedications. Six miniature cups, the neck of a lekythos with a relief image of 
Eros, and a Hellenistic clay disk that appears to depict a female figure were all excavated 
within the cella.881  Under the southern boundary wall were found domestic pottery, 
miniature cups, Late Classical amphoras, and eleven kernoi.882   
At the shrine of Aphrodite and Eros in the Sacred Way (S036) inscriptional 
evidence provides the names of several worshippers. A mid-fourth-century BCE 
inscription on the rock wall states that Euandria dedicated an object to the goddess 
because of a wish that had been fulfilled (I019).  In the Hellenistic or Roman periods, 
Marcus Orbius made an offering for the goodness of Sabinia Pythionike in IG II² 13230 
(I025).  A number of individuals inscribed their dedications on stele bases within the 
sanctuary as well; the majority of these people were Greeks who lived in the fifth and 
fourth centuries BCE,883 but dedication continued through the Roman period.884 In 
                                                
880 Springs were used for bathing, and some sanctuaries contained bathing complexes (e.g.,  Hellenistic 
baths at Eleusis or Olympia). See Parker 1983, 212. For a discussion of bathing as important to health 
regimens and healing, see Flemming 2013. Eran Lupu comments that showering was required before 
entrance at some sanctuaries to purify ritual pollution, according to preserved sacred laws; see Lupu 2005, 
15, 212. 
881 Platonos 2001-2004a, 391; Pitt 2011a. 
882 Pitt reports nine kernoi (2011a), and Platonos reports eleven (2001-2004a, 391). 
883 Maxaira 2008, 97. 
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addition to votive doves, a large number of sculptural fragments were excavated, 
including both male and female figures, as well as votive plaques.  An almost life-size 
marble female torso was also found on site, which may have been part of an image of the 
goddess (fig. 176).885 The ex-votos of female reproductive organs, while not necessarily 
dedicated by women, likely reflected wishes for female fertility and gynecological health 
(fig. 177).   
 The nature of the divinities honored and the location of this site lead to additional 
conjecture about who may have been worshiping at this shrine. The crossroads where the 
shrine of Aphrodite and Eros was placed would have been easily approachable by 
individuals walking on the Sacred Way to or from Eleusis. The large rocky outcropping 
within the enclosure was easily recognizable—perhaps even from some distance—and 
the presence of dedications within the niches might have made the location of the shrine 
more prominent. If the “oikos” building was an area for sleeping, it would have served as 
a convenient resting stop for travelers between Athens and areas to the north and west.  
Additionally, it is reasonable to speculate that this shrine would be included in the 
processions that were part of the Eleusinian Mysteries.   
Summary 
 The twelve Attic roadside religious spaces of the Classical period should be 
considered alongside the five shrines still in use from the Archaic period.  In Athens, 
reconstruction and renovation were common at many of the roadside religious spaces of 
the period: boundary walls were constructed (especially in the second half of the fifth 
                                                                                                                                            
884 At least one inscribed object, in addition to the inscription I025 (Hellenistic-Roman periods), dates to 
the Roman period: EM 3771+4109 (Maxaira 2008, 39-40). 
885 Maxaira 2008, 63-64. 
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century BCE) and areas damaged during the Persian War were rebuilt (p. 166).  A similar 
pattern of renovation, rebuilding, or additions is not apparent in the Attic material, as 
only the shrine of Hygieia in Thorikos (S004) contains any indication of major structural 
changes.  No clear patterns emerge in the dates of construction of shrines in the Classical 
period, although there may be a very slight clustering of construction dates around the 
turn of the fifth century and in the first half of the fourth century BCE.   
In many cases, the inability to pinpoint more precisely when the shrines were 
constructed is caused by the extent of excavation and publication.  Consequently, it is 
difficult to determine what the effects of some of the major historical events of the time 
had on the development of roadside shrines in Attica.  The increase in the construction of 
roadside religious spaces in the Classical period may reflect a general increase in building 
in the region, changes in the road network or number of travelers, or an effort to rebuild 
formerly natural sacred spaces in stone.   
Hellenistic Period (323-31 BCE)886 
Rhamnous 
The Hellenistic Period was an active one in Rhamnous: the settlement had been 
fortified in the late fifth century BCE, and ephebes were stationed there in their second 
year of service. Macedonian troops were garrisoned in the area during the third century 
BCE.887 Two roadside shrines from Rhamnous (S017, S043) date to the Hellenistic 
period.  The settlement at that time contained two fortified areas: the acropolis contained 
primarily military installations, and the lower town had public spaces, housing, and 
                                                
886 For discussion of the use of 31 BCE as the start of the Roman period in Greece, see p. 176n634. 
887 Petrakos 1991c, 50. 
 
234 
commercial areas.888 In the lower town, where both of the Hellenistic shrines were 
constructed, a north-south road followed a long and slow ascent towards the acropolis, 
with the hillside falling steeply to the east towards a harbor. Several east-west roads lay 
along this incline, and one road on the south side of the shrine of Aphrodite (S019) 
passed through the East Gate (S059).889  
Herm by the South Gate (S017) 
 The base and shaft of a herm and the accompanying head were discovered by the 
South Gate of Rhamnous approximately 10 m. north of the inner wall of the fortress.890  
The head was discovered 1 m. southeast of the shaft.  The herm was found on the east 
side of the road, directly in front of a double door that provided access to buildings in the 
southeastern part of the fortified area.891  
While the herm dates to the Archaic period, it appears to have been placed at this 
location during the Hellenistic period.892  The secondary position of the herm raises 
questions about the role of the herm in the Archaic landscape and why it was moved to 
this prominent location during the Hellenistic period.   
                                                
888 Petrakos 1991c, 44. 
889 The area immediately north of the East Gate (S059) contains a collection of bases for votive objects and 
niches. North of the entranceway and outside the city wall, a white marble base was found that may have 
held a rectangular herm.  To the right, there was another stone base that formed a broken circle.  About 15 
m. farther north of the gate was a bench engraved (with a game?). A series of carved niches, likely for 
offerings, were in the wall, one of which contained a votive relief of Demeter and Kore (now lost). Below it 
was an inscription of a general Euxitheos to Demeter and Kore (SEG 41-135, I029). For the East Gate area, 
see Petrakos 1989, 9-16; Petrakos 1990b, 1-3; Petrakos 1999c, 65-69. 
890 The herm and its head (no. 931, no. 1000) were excavated by the Greek Archaeological Society in the 
early 1990s. See Petrakos 1990a, 9; Petrakos 1990b, 30; Petrakos 1991a, 4; Petrakos 1993b, 21-23. 
891 Petrakos 1993b, 21. 
892 The discovery nearby of a fragment of a lamp that dates to the second half of the fourth century or the 
first half of the third century BCE has led to the assertion that the Archaic monument is in a secondary 
position (Petrakos 1993b, 21). 
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The base (0.45 x 0.45 m.), shaft (0.7 m. high), and head (0.32 m.) of the herm 
were made of Pentelic marble,893 and together they form a monument with an 
approximate height of 1.5 m.894 Part of the base was worn by foot traffic.895 The base was 
inscribed with a partially preserved dedication that is dated between the sixth and fifth 
centuries BCE (fig. 178).  The inscription states that Laches dedicated the object that that 
the monument had something to do with a guardian of herds (I002). A dedication to 
Hermes makes sense at this location, given the association of this god with roads and 
travel.896  
As discussed in Chapters 2 and 3 (pp. 25-26, 36-42), the literary evidence and 
images from vase painting suggest that herms received prayers, small dedications, or 
offerings, although evidence for any such activity at this site has been lost.  This herm, 
however, is one of the best examples of the presence of herms by city gates, a placement 
that is hinted at in the literary sources, but often missing from the archaeological record.  
Naiskos near the Strategion (S043) 
 This complex, which contained a building called a naiskos by the excavator, is 
located east of the primary north-south road of Rhamnous (fig. 179).897 The coins found 
in the excavation provide the evidence that the site was used between the fourth century 
and the first century BCE.898   
                                                
893 Petrakos 1993b, 21. The face likely was carved from a different marble, but has not yet been discovered. 
894 Petrakos 1990b, 21, 30. 
895 Petrakos 1993b, 21.  
896 A road that ran north from Marathon, passed by the deme Tricorythos, and skirted around the Temple of 
Nemesis, entered the South Gate in front of the herm (Petrakos 1991c, 8). 
897 The site was excavated by Petrakos in 1995. See Petrakos 1999c, 113-116; Petrakos 1995a, 17-18; 
Petrakos 1995b, 5-6. 
898 Petrakos 1995a, 18.  The excavator stresses that the elevation of the naiskos was much lower than that of 
the surrounding courtyard, which testifies to its earlier construction (Petrakos 1995b, 5-6). 
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The shrine was located within a large open courtyard (O'), which was accessed 
from a series of stairs on the southwestern side of the temenos (fig. 180).  The courtyard 
contained the remains of a large kiln and provided access to rooms Ξθ', ΞΗ', and ΞΖ' on 
the eastern side of the courtyard, to the naiskos (ΞΕ'), and to another rectangular 
structure (ΞΓ'/ΞΔ').  The naiskos (fig. 181) was approached by means of a paved path or 
ramp (c. 2 m. wide).899  The naiskos (c. 4 x 4 m.) contained a stone threshold block on the 
northeast that once held a double door; wear marks show that the northwestern door 
remained closed and only the southeastern door permitted entrance.900  The majority of 
finds had been removed from the area prior to excavation, with the exception of two feet 
from a stone table at the southern interior wall of the naiskos, fragmentary roof tiles, and 
a bronze bell.901  The discovery of the base that fits a dedication to Zeus Soter and Athena 
Soteria,902 found nearby at the shrine of Archegetes (S012), has led to speculation that 
this shrine may have been dedicated to these divinities.903 
Archaeological sites without secure dating 
 In a few situations, the remains of roadside religious spaces were so fragmentary 
that no secure date can be provided.   
                                                
899 Petrakos 1995b, 6. A ramp to a temple can be seen elsewhere in Greece, such as the Temple of Aphaia 
on Aegina. 
900 Petrakos 1995b, 5. 
901 Petrakos 1995a, 18; Petrakos 1995b, 6. 
902 The inscription (SEG 43-68, 117/6 BCE) is a dedication to Zeus Soter and Athena Soteria from Elpias, 
son of Elpias, of the deme Konthyle, who was a general at Rhamnous. The inscription also celebrates the 
victories of Xenokrates of Konthyle, Polemarchos of Marathon, and Demetrios of Antiochus in torch races 
at the Diogeneia and Ptolemaia. 





 The site, identified by Baumer and Lauter as a potential shrine of Hekate (fig. 
182), is located at an intersection of at least three roads and near two other shrines in 
Halai Aixonides: the shrine north of Odos Irakleidon and west of Odos Kalymnos (S031) 
and the shrine north of Odos Irakleidon and east of Odos Dragatsaniou (S042).904  
The roughly triangular space has stone boundary walls that measure 
approximately 7 x 6 m. (fig. 183).905  The entrance was on the south side, facing the 
crossroads.  On the southwest side of the structure was a small triangular foundation (1 
m. on a side) that may have supported fencing around a block with a square cutting in the 
center, perhaps for an image of Hekate.906 Since no finds have been published, it is 
difficult to confirm the presence of Hekate in this location.  
Modern Brauron 
Shrine of Aphrodite (S056) 
 The evidence for this possible roadside shrine is quite scanty.907  A survey 
revealed a wall made of limestone blocks and two primary finds: a single fragment of a 
marble figure in the round that has been interpreted as Aphrodite Epitragia908 (fig. 184) 
                                                
904 Baumer 2004, 109; Lauter 1993, 41. 
905 Lauter 1993, pl. 7u, pl. 29. 
906 Lauter 1993, 41. 
907 Kakavogianni 2001-2004b, 337; Pitt 2011j. The site was first documented in the report of survey work 
carried out by the Second Ephorate of Prehistoric and Classical Antiquities in 2001 at the junction of a farm 
road to Lexana and the tower of Brauron, close to the spring of Kroi Sklia. 
908 The epithet Epitragia is explained by Plut. Thes. 18: Apollo commands Theseus to bring Aphrodite as a 
guide when sailing to Crete.  When Theseus sacrificed a female goat to the goddess, the victim became 
male (Rosenzweig 2004, 71). The image of Aphrodite Pandemos from Elis by Skopas was riding on a goat, 
according to Pausanias (6.25.1), but Rosenzweig suggests that Aphrodite Ourania also rode a goat (2004, 
74).  Two medallions from Hellenistic Delos appear to show an image of the goddess riding sidesaddle on a 
goat; see Lévy and Hackens 1965, 557-566. Knigge reports a medallion from Building Z3 in the 
 
238 
and part of a large, marble lekanis (est. restored diam. c. 0.56 m.) with the relief image of 
a dolphin on the lip (fig. 185).  The fragment of the marble figure consists of a proper left 
hand that grasps the head of a fleecy animal with horns, likely a goat. The sculpture may 
be of Aphrodite Epitragia, who is generally shown riding a goat “side-saddle,” frequently 
with her proper left hand grasping the shoulder or horn of the goat.909  Without additional 
information, it is difficult to conjecture about the dating, divinity, or accessibility of the 
site. 
Lower Lamptrai910 
Shrine at the Vathi Pigadi crossroads (S057) 
 A possible shrine was found in the area of the international airport in Attica (fig. 
186).911 The site was discovered at the junction of two roads, one heading northeast-
southwest and the other southeast-northwest.  The shrine was located on the northern part 
of the crossroads and appears to have consisted of a roughly rectangular enclosure with 
an opening to the east.  The space contained a small, three-sided naiskos and a paved area 
(a well?). On the opposite side of the crossroads was a curved wall, which likely was part 
of a funerary monument. 
                                                                                                                                            
Kerameikos that depicts Aphrodite riding a goat, which she interprets as Aphrodite Pandemos as an astral 
goddess (1982, 164). 
909 See LIMC II.1 98-100.  Aphrodite appears riding a goat or a ram on a variety of objects, from statues to 
votive reliefs. 
910 Steinhauer suggests that Vathi Pigadi was near the deme of Lower Lamptrai (the text reads “Lapari,” 
which is likely a mistake) (2009a, 56), a coastal deme of the tribe Erechtheis and later of Antigonis.  
911 See Steinhauer 2001, 94-98; Steinhauer 2009a, 56-57; Steinhauer and Gkini-Tsofopoulou 2009, 8.  The 
location of the site within the grounds of the airport makes it inaccessible.  The site is reportedly 500 m. 




Shrine in Bota (S058) 
 This possible shrine913 consisted of a threshold of upright stones, pilasters that 
would have supported a door, and boundary walls.914 Within the boundary walls, 
excavation revealed a building that could not be dated and a cist-shaped structure (0.7 x 
0.4 m.), which contained stone male and female figurines (fig. 187), five lekythoi, a small 
pyxis, and a skyphos.915  It is unclear, at this point, to which deities the site may have 
been dedicated, but a fragment of an unpainted amphora, inscribed 
…ΗΔΥΛΟΣΜΑΝΕ[ΘΗΚΕΝ], would suggest that dedication took place at the shrine 
(fig. 188).  
Rhamnous 
Telesterion (S055) 
 The so-called telesterion is located in the fortress of Rhamnous west of the deme 
theater (fig. 189).916 The construction date is unknown, but it is suggested that the site 
went out of use in the fourth century CE.917 Roads border the south, east, and north sides 
of the building. To the north of the building was a well that contained two fragmentary 
herms, a marble head, and a fragmentary perirrhanterion.918  
The building was roughly rectangular (fig. 190) and had an entrance on the 
eastern side that provided direct access to a small rectangular room and a triangular 
                                                
912 Modern Bota may be in the area of the ancient deme of Upper Lamptrai, which is believed to be 
centered around modern Kitsi. 
913 Kakavogianni 2000, 130-131; Kakavogianni et al. 2009b, 268-269. 
914 Kakavogianni et al. 2009b, 268-269. 
915 Kakavogianni et al. 2009b, 268-269. 
916 Petrakos 1999a, 18-19; Petrakos 1999b, 11-27; Petrakos 2000, 17-18. 
917 Petrakos 1999b, 15. 
918 Petrakos 2000, 17-18. 
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addition to the south. The central space (c. 6.5 x 8 m.)919 was surrounded by benches on 
all four sides.920 In the center of the main room was an olive press, which the excavator 
suggests may have served as a table.  A long, thin rectangular room (1.3-1.7 x 6.45 m.) 
was accessed by a small gap in the west wall of the central space.    
The finds921 from this building included pottery vessels (for example, lamps, a 
perfume vessel, and a krater with plastic decoration), a fragment of a figurine, a bronze 
crescent, and many stone objects (for example, bases of dedications, steles with 
inscriptions, relief images, small stone geometrical shapes, six fragments of statuary, and 
fragments of two altars). 
 The identification of this site as a telesterion is clearly influenced by the 
telesterion in Eleusis, which also features benches surrounding a central, open space.  
While a similar plan may also be noted in bouleuteria, the excavators cite the presence of 
many votives (for example, dedications to the Mother of the Gods with the name 
Agdistis, a stele containing the names of Athenian women, a dedication to Isis, and two 
reliefs dedicated to Demeter and Kore)922 as indicative of the sacred nature of this 
building.  While telesteria are not known in Attica outside Eleusis, local religious centers 
called Eleusinions are known from other Attic locations.923  
Discussion 
 The evidence for the roadside religious spaces of Attica is scattered and highly 
                                                
919 Petrakos 1999a, 18. 
920 Petrakos 1999b, 13; Petrakos 1999a, 18-19. There were five rows of benches on the east, one on the 
west, three on the north, and perhaps four on the south. The benches were made of stone, mud, and white 
mortar. 
921 Petrakos 1999b, 14-27. 
922 Petrakos 1999a, 18-20. 
923 For example, there is evidence for shrines called “Eleusinions” at Paiania (IG I3 250), at Phrearrhioi 
(SEG 35-113, first half of the third century BCE), and in the Marathon Tetrapolis (IG II2 1358). See 
Osborne 1985, 177; Parker 2005, 332-333. 
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fragmentary—even more so, perhaps, than that of Athens.  A sense of the religious life in 
more rural communities, however, can be gleaned from demes like Halai Aixonides, 
where eight roadside religious spaces have been excavated in a small area, or in 
Rhamnous with its religious spaces in a tightly-packed fortified settlement. Like the 
Athenian evidence, the sites described here likely were only a small fraction of those that 
actually were used throughout the region in antiquity: factors such as building projects, 
construction material, and the extent of archaeological excavation all affect the discovery 
and identification of roadside shrines. 
Of the 26 roadside religious spaces excavated outside Athens, most were 
constructed in the Archaic and Classical periods (five and twelve sites, respectively). 
Interestingly, the pattern in construction does not correspond with the trend observed in 
Athens, where most roadside religious spaces were built in the Archaic period. The large 
number of Classical shrines may reflect a fluke of excavation: half the Classical sites 
were located in Halai Aixonides and, therefore, may reflect a local—not a regional—
trend.  The decline in construction of roadside religious spaces during the Hellenistic 
period in Attica may mirror a pattern evident in the epigraphical evidence; the decline in 
the number of inscriptions from the demes after about 300 BCE may reflect the viability 
of the demes in general.924  The entire lack of evidence for the construction of Roman 
roadside religious spaces in the demes may be a continuation of the trend observable in 
the Hellenistic period and also a consequence of the destruction of Attica caused by 
                                                
924 Whitehead 1986, 360; Parker 1996, 115, 265. The decline in inscriptions may also reflect general 
regional upheaval in the Hellenistic period.  Parker notes especially that as the demes, phratries and tribes 
appear less frequently in the epigraphical record, the inscriptions of other groups, such as garrisons and 
ephebes, increases (1996, 265). Additionally, many of the festivals are not mentioned (except by later 
authors) after the end of the fourth century BCE (Parker 1996, 270). 
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Philip V.925 Mikalson suggests that, after the destruction of rural shrines by Philip V, it is 
possible that “thousands” of cults were not rebuilt.926 
Like the shrines in Athens, the roadside religious spaces in the demes also were 
quite long-lived; for example, the shrine of Aphrodite and Eros on the Sacred Way 
(S036) and the Shrine of Archegetes in Rhamnous (S012) were both used for more than 
six hundred years. That roadside spaces remained important for such long stretches of 
time indicates that their presence within the landscape was valued and their topographical 
space maintained and respected.  
While the archaeological evidence from Athens has preserved a considerable 
range of forms of roadside religious sites, there appears to be a distinct preference for 
naiskoi in the Attic demes. The naiskoi were similar to those found in Athens: generally, 
they were small, two-roomed structures with entrances facing east. Double cellas appear 
at two of the sites considered in this dissertation: the double shrine incorporated into a 
farmhouse in Myrrhinous (S027) and the shrine of Hygieia in Thorikos (S004). While the 
finds do not provide enough information to hypothesize about the deities worshiped at the 
double shrine in Myrrhinous, one can imagine that Hygieia may have been worshiped 
with other gods associated with healing or with the many heroes or heroines known from 
the sacrificial calendar of Thorikos (IG I3 256). Additionally, the sanctuary attributed to 
Dionysos and Aphrodite (S013) appears to have contained two separate cellas. 
 While research has called into question the sharp distinction between the sacred 
and the secular,927 two intriguing examples of the merging of religious spaces and 
                                                
925 Mikalson comments, “In 201, Philip V in a fit of rage systematically and barbarically had Attica’s rural 
shrines temples and altars destroyed. … This was apparently the fatal blow to very many rural and deme 
cults that had been a vibrant element of Athenian religious life in the Classical period but had been 
struggling since at least the end of the fourth century” (1998, 506).  
926 Mikalson 1998, 506. 
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domestic spaces occurred in Classical Myrrhinous. One shrine (S027) was incorporated 
into a farmhouse in the Late Classical period, but it is not clear whether religious 
activities continued in the shrine at this time.  The other shrine (S046) was an 
independent structure until the building of the farmhouse around it changed the 
orientation of its walls.  The shrine continued to be used until the middle of the second 
century BCE.  
These farmhouses associated with shrines may be better understood in light of 
lease documents that describe land owned by religious organizations (p. 262).928 Like the 
Dyaleis phratry that leased land at Sakkne in Myrrhinous (I027), these roadside shrines 
and their associated land and buildings might have benefited the finances of religious 
associations.  If the shrines in Myrrhinous were linked with an association, questions 
about accessibility to worshippers should be raised, in particular if they were open to the 
public or if they were restricted to members of the lessee’s household and/or the renting 
religious group.  
Some divinities that were worshipped at Attic roadside religious spaces can be 
ascertained, but the vast majority of roadside shrines have not yielded decisive 
inscriptional evidence.  In some situations, speculation about to whom a site was 
dedicated can be offered from the location of the shrine (for example, its placement near 
a notable topographical feature) or from dedications (for example, ex-votos of female 
genitalia might indicate the worship of a divinity associated with fertility).  Such 
speculation is admittedly tenuous, as dedications also can reflect a combination of the 
                                                                                                                                            
927 See Papazarkadas 2011, 8-10. 
928 Jones 2000, 80-81. See IG II2 1361, SEG 24-203, IG II2 2499, IG II2 2501, IG II2 1241. 
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preferences, purposes, or finances of the worshipper, the dedicatory objects available for 
purchase, and the offerings deemed appropriate to the divinity. 
The deities and heroes associated with roadside religious spaces in Attica, when 
known, reflect a broad spectrum; however, they are not dominated by those deities 
commonly linked with roadways: Hermes, Apollo, and Hekate. Only two roadside 
religious spaces excavated so far in Attica honored one of these deities: the possible 
Hekateion in Ano Voula (S054) and a herm by the South Gate in Rhamnous (S017).  
Both shrines were located in spaces that are unsurprising: the herm by a gateway and the 
Hekateion at a crossroads. 
The female deities known or hypothesized at Attic roadside religious spaces 
include: Aphrodite (S013, S019, S036, S041, S044, S056), Artemis (S046), Demeter 
(S032), Hygieia (S004), Athena (S043), and a possible female deity or heroine (S026). 
Support from inscriptions for these attributions was only available at the shrine of 
Aphrodite Hegemone in Rhamnous (S019), the sanctuary of Aphrodite and Eros on the 
Sacred Way (S036), the naiskos near the Strategion in Rhamnous (S043), and the shrine 
of Hygieia in Thorikos (S004).  Aphrodite’s strong presence could have been a result of 
chance, but it is possible that she should also be regarded as a goddess associated with 
roads or the Attic countryside.  
The hero Archegetes (S012), Hermes (S017), Dionysos (S033, S013), Eros 
(S036), and Zeus (S043) are the only male divinities known to receive worship at 
excavated roadside religious spaces in Attica.  All these divinities seem fitting: Hermes 
was strongly affiliated with roads and travelers; Archegetes and Zeus Soter were honored 
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at Rhamnous; Dionysos was linked with the agricultural and cultural life of Attica; and 
Eros accompanied Aphrodite, a goddess common on Attic roadways. 
 Without clear inscriptional or specific literary evidence, determining the multiple 
uses of a particular Attic roadside religious space remains challenging.  In some cases, as 
in the shrine of Aphrodite and Eros on the Sacred Way (S036), the combination of 
location, finds, and deity point to worship focused on fertility in all its forms.  In most 
cases, however, the small number of finds (or the lack of publication of finds) makes a 
complete reconstruction of the functions of a roadside religious space almost impossible. 
While the literary sources point to sacrifice at roadside religious sites, no animal 
bones have been reported in the Attic archaeological material. Such a lack does not mean 
that sacrifice was not taking place, but may rather reflect the difficulty in excavating, 
identifying, and preserving organic material. Altars and hearths, the objects commonly 
associated with Greek sacrifice, have been discovered at seven roadside religious spaces 
in Attica: the shrine of Dionysos and Aphrodite in Upper Pergase (S013), the shrine of 
Archegetes (S012) and the possible telesterion (S055) in Rhamnous, the shrine north of 
Odos Irakleidon and east of Odos Dragatsaniou (S042) and the shrine on Odos Seriphou 
(S035) in Halai Aixonides, the shrine of Aphrodite and Eros on the Sacred Way (S036), 
and the shrine of Aphrodite (S044) in Myrrhinous. This number likely does not fully 
reflect the presence of altars and hearths that originally were present at the roadside 
religious spaces of the region, but may better represent the role of libation and sacrifice at 
roadside religious spaces. As in Athens, dedication of figurines, pottery, anatomical ex-
votos, and metal objects seems to have been common practice at Attic roadside shrines. 
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Only a very general understanding of the population of the Attic demes between 
the Archaic and Hellenistic periods is known: the epigraphical and literary evidence 
indicate that citizens, foreigners, and slaves lived throughout the region929 and that 
residents would travel with some regularity.930 The kinds of visitors to a roadside 
religious space in Attica in many cases would depend on the location of the shrine, its 
periods of use, and its particular character.  Since only a few dedications can link 
individuals with particular sites in the Attic demes, a diverse range of worshippers across 
social categories can only be speculated, not proven. 
The relationship between deme religious practice and Athenian religious practice 
was complex and likely changed over time and by deme.  Inscriptions make clear that 
demotic religious life was active and that demes organized festivals and the selection of 
some religious personnel.931 Consequently, no one-size-fits-all pattern can apply to these 
geographically and chronologically scattered religious spaces. Personal religious practice 
at roadside religious spaces could overlap with local demotic religious expression,932 
and—in some cases—also could bring individuals into contact with religious activities 
with strong links to Athens.933 Processions in and through the Attic demes are attested, 
but the precise routes of most of the major processions are not known. During the 
processions that moved through Attica (for example, the Brauronia procession between 
                                                
929 Jones 2004, 89-90; Whitehead 1986, 67-84. 
930 Jones 2004, 273-274. While Jones acknowledges that there were opportunities to move between the 
demes and the city, he sees a strong divide between the two areas in the Classical period. Bikela appears to 
take the opposing point of view in her examination of small shrines in Attica, suggesting that the rural 
shrines would serve local worshippers almost exclusively (2011, 141). 
931 Parker 2005, 70-71: “As a mini polis, each deme had its own pantheon. … Any deme’s gods and heroes 
are a blend of some who might be worshipped anywhere and others of merely local appeal.”  
932 Demes appear to organize a variety of cult activities, including sacrifice, dramatic contests, festivals, 
dinners, and dances.  See Jones 2004, 88. 
933 As Parker writes, “Through its pantheon a deme could assert its specific identity and interests without 
declaring total independence from the larger Attic or Greek world” (2005, 71). 
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Athens and Brauron or the Diisoteria procession between Athens and Peiraieus), roadside 
religious spaces may have been visible (if not used).  
Many of the Attic roadside religious spaces are near to or within residential areas, 
which offers the potential for day-to-day religious activities.  Other roadside religious 
spaces were placed in close proximity to gateways and fortification walls, a pattern that 
also is seen in the literary evidence.  As protectors of boundaries, shrines in such 
locations probably eased transitions and may also have defined boundaries of land and 
resources.  
 Some of the roadside religious spaces in Attica could have been areas for rest and 
relaxation; for example, the shrine of Aphrodite and Eros on the Sacred Way (S036), the 
shrine of Aphrodite in Myrrhinous (S044), and the shrine of Dionysos and Aphrodite in 
Upper Pergase (S013) included large enclosures and facilities for collecting water,934 and, 
in the case of the latter two, were planted with gardens.  In addition, in a landscape with 
few road markers, shrines—like natural features, such as mountains, rivers, or distinctive 
geological features—could serve as waymarkers in the countryside. 
Roadside religious spaces were built and maintained to show respect for the many 
gods and heroes that were associated with Attic routes, towns, and landmarks.  The 
commemoration of a particular spot with an image of a god, a small shrine, or an 
enclosure might serve as a reminder of the actions of heroes or the manifestations of 
gods, creating a tangible connection between the mythological and the human worlds.935 
                                                
934 The shrine of Aphrodite (S019) collected water in a cistern and the shrine at the Vathi Pigadi crossroads 
(S057) may have been located near a well. 
935 Parker 2005, 78. 
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Chapter 6: Epigraphical Evidence 
Introduction 
 The epigraphical evidence for roadside religious spaces from Attica is more 
sparse than might be imagined.  The shrines that are considered in this dissertation—in 
most cases—appear to have little official oversight; and, generally, the practice of 
inscribing decrees, long dedications, or sacred laws was most common among more 
prominent sanctuaries with more property, larger buildings, and more state management. 
Two additional factors make the discovery of epigraphical evidence rare: not only were 
inscribed stone blocks relatively easily moved and reused, but also, any inscriptions that 
were written on axones or other wooden writing surfaces would not survive.936  
Epigraphical Evidence 
The 39 inscriptions (see Appendix C) that mention roadside religious spaces are 
important because they provide additional information about how roadside religious 
spaces were used in antiquity. The inscriptional evidence is diverse: it includes a curse 
tablet that invokes Hekate’s help for the return of stolen goods, one honorary decree, 
dedications to Apollo Agyieus and to Aphrodite, and objects that marked boundaries and 
served as navigational aids. Many of these inscriptions reinforce the idea that roadside 
religious spaces could simultaneously serve as landmarks and areas for ritual. 
Invocation 
An inscription on metal provides a glimpse of Hekate in her role as protector, 
avenger, and goddess of the crossroads (pp. 26-27). A curse tablet from the first century 
                                                
936 Evans 2010, 222-223. 
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CE from the Athenian Agora indicates that a manifestation of Hekate associated with the 
crossroads was considered powerful when invoked for the return of stolen goods (Agora 
IL 493, I033, fig. 191).  The inscription is on a lead defixio tablet (0.23 x 0.18 m.) that 
was found in an early Roman well to the south of the Hephaisteion. In 33 fragmentary 
lines, the unknown writer calls upon Pluto, the Fates, Persephone, the Furies, Hermes, 
and Hekate to restore stolen objects, including “three coverlets, a fleecy white new cloak 
and even a corn measure …  three white poplars, a mastic-tree, a pepper-tree.”  The 
speaker asks the gods to bind the thief, whom he thinks is associated with those “who 
take their name from the little house of a certain slum quarter,” and also to punish anyone 
who has knowledge of the crime.  The speaker then pleads, “Hear this message, Hekate. I 
inscribe to mistress Hekate of the heavens (οὐράνια), Hekate under the earth 
(κα[τ]αχθόνια), Hekate of the crossroads (τριοδῖτις), Hekate the three-faced 
(τριπρόσωπος), Hekate the single-faced (μονοπρόσωπος), cut the hearts of the thieves 
or the thief, who stole the things mentioned.”  The bottom of the tablet was decorated 
with the design of a bat-like creature, likely used to magnify the power of the spell.937  
In this inscription, the invocation to Ἑκάτη τριοδῖτις places the goddess of the 
crossroads between two pairs of opposites (heaven and earth, three-faced and single-
faced). As discussed in Chapters 2 and 3 (pp. 16, 63-67), crossroads could be perceived 
as places for neutralizing pollution or where a person might meet with supernatural 
forces.  The invocation of a goddess at this location may have amplified the perceived 
power of the curse tablet.  The use of the descriptor “three-faced” suggests both the 
                                                
937 See Agora catalogue card IL 493. 
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common representation of the goddess and her ability to look in multiple directions, 
perhaps increasing the chances that she could find and bind the thieves.  
Honorary Decree 
 Honorary decree SEG 33-115 (I030, 247-245 BCE) has been central to 
establishing the location of the Aglaurion (S048).  The nature of the use of this large cave 
on the east side of the Acropolis was uncertain until the excavation of this inscription in 
1969.938 The stele was discovered in situ at a location near the cave and close to the 
Peripatos, the road encircling the Acropolis.  The stele clearly states that it is to be 
erected in the shrine of Aglauros, and it honors the priestess of Aglauros for a job well 
done: Timokrite, the daughter of Polynikos of Aphidna, is to be crowned “with a crown 
of leaves for the piety she is showing to the gods. The prytany-secretary shall inscribe 
this decree on a marble stele and place it in the sanctuary of Aglauros and the board of 
administration shall apportion the expenditure incurred for the inscription on the stele.”  
This document not only shows state involvement in some roadside religious spaces and 
provides a name of a priestess of the Hellenistic period, but also helps to confirm an 
important location in Athenian topography. 
Dedications 
A few inscriptions dedicate objects either at known roadside religious sites or to 
divinities associated with roads.  For example, IG II² 4719 (I036) is a fragmentary 
inscribed dedication to Apollo Agyieus from the middle of the first century CE: “The 
gate keepers [dedicate] an altar to Apollo Agyieus....” The inscription was found next to a 
                                                
938 See Dontas 1983. 
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large base for a statue of Marcus Agrippa.939  Although Kyriakos S. Pittakes does not 
indicate the location of the inscription precisely, he probably is referring to the base 
found on the western side of the Acropolis near the entrance to the Propylaia, which was 
originally dedicated by Eumenes II of Pergamon and later rededicated to Agrippa.940 That 
gatekeepers (πυλωροί) dedicate the altar is fitting; Apollo Agyieus, while nominally 
linked with roads, appears most frequently at boundaries and at places where individuals 
or cities needed protection.  It is likely that the gatekeepers dedicated this altar close to 
where they worked, perhaps to protect both themselves and the city.  If the dedication 
was not significantly moved subsequently, the gatekeepers may have protected the 
entrance to the Acropolis at the Propylaia, which was not a traditional city gate but 
certainly an important entranceway.941  
A similar guardian-like aspect of Apollo Agyieus is reflected in IG II² 4850 
(I037), which is restored as “Apollo Agyi]eus Alexikakos.”  The use of the epithet 
“averter of evil” for a god of the roads confirms the protective role of Apollo Agyieus 
within the community.  This inscription on a rectangular block of Hymettian marble was 
found near the Acharnian Gate, and the dedication may originally have been placed close 
to this entrance of the city. The emendation of the text by Pittakes is not secure; it likely 
was influenced by the findspot of the dedication and Pausanias’s account of the worship 
of Apollo Agyieus in Acharnai (T088, second century CE).942 
An altar dedicated in part to Apollo Agyieus from the first century CE (IG II² 
4995, I034, fig. 192) is reported to have been found in Athens at one of three sites: the 
                                                
939 See IG II² 4850. 
940 Goette 2001, 13. 
941 The term πυλωροί is also used in other inscriptions from the first century CE (e.g., IG II² 2297, IG II² 
2292) specifically to refer to the gatekeepers on the Acropolis (Shear 1981, 367n52; Schmalz 2009, 55-64). 
942 For a discussion of the role of Apollo Agyieus in Acharnai, see Kellogg 2013, 152-153.  
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church of Panayia Krusaliotissa (Χρυσαλιώτισσα),943 near the Tower of the Winds, or in 
a private residence on Odos Adrianou.944 The Pentelic marble altar (1.06 high x 0.58 m. 
wide) was carved with an inscription above a figural image of the god Apollo in relief.945 
The inscription begins with the traditional invocation for good luck and then indicates 
that the object is dedicated to Apollo Agyieus and also to Apollo Standing-Before 
(προστατήριος), Apollo Patroos (πατρῷος), Apollo Pythios (Πύθιος), Apollo of 
Klarios (Κλάριος), and Apollo Panionios (Πανιώνιον).  This text invokes not only the 
epithet of Apollo that was linked with roadways, but also those epithets associated with 
the protection of the home, the homeland, and two main sanctuaries of the god Apollo.   
The badly worn image on the altar depicts a nude Apollo, who stands with his 
legs crossed as he looks to his left.  In his right hand, the god holds an arrow-shaped 
object.  His left hand holds a kithara, which rests on a stump.946 As discussed previously 
(pp. 27-28), Apollo Agyieus was only depicted in an aniconic form. Since the image on 
the altar is clearly iconic, it is likely that the nude Apollo represents one of the other 
epithets of the god mentioned in the inscription. 
Several inscriptions marked dedications to Aphrodite at her Attic sanctuaries.  
Four of these inscriptions (Hesperia 19, 27 [I016], IG II² 4574A-B [I019, I020], IG II² 
13230 [I025]) are still preserved on the rock wall in the sanctuary of Aphrodite and Eros 
on the Sacred Way (S036). Two additional inscriptions (IG I³ 1382A-B, I009, I010) are 
on the rock wall in the sanctuary of Aphrodite and Eros on the Peripatos (S028), and 
                                                
943 According to the Archdiocese of Athens, the church of Panayia Krusaliotissa no longer survives.  See 
http://iaath.gr/index.php?option=com_content&view=article&id=504&Itemid=567 
944 See IG II² 4995. Pittakes reports the discovery of the inscription to the church of Panayia Krusaliotissa, 
Theodor Mommsen to the Tower of the Winds, and Arthur von Velsen to a house on Adrianou. 
945 Marcadé 1977, figs. 12-14. See also, Stuart and Revett 1792, 25.  
946 Marcadé 1977, figs. 12-14. 
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another (IG II² 4596, I017) is inscribed on an epistyle block that likely was part of the 
naiskos of Aphrodite Pandemos (S049).   
The inscriptions on the rock face in the Sanctuary of Aphrodite and Eros on the 
Sacred Way (S036) were carved below niches that once contained dedicated objects, 
perhaps the figurines, votive doves, or plaques showing female genitalia found in the 
excavations (pp. 231-232). Three of the inscriptions name Aphrodite as the recipient, but 
only two name the dedicator: IG II² 4574A (I019, mid-fourth century BCE) indicates that 
a certain Euandria offered an unknown gift to the goddess because of a vow; IG II² 13230 
(I025, Hellenistic-Roman period) also names the dedicator as Marcus Orbius. 
Two rock-cut inscriptions discovered near the Peripatos in the Sanctuary of 
Aphrodite and Eros (S028) are both dated to the mid-fifth century BCE. IG I³ 1382A 
(I009) names Eros as the recipient of a dedication and confirms the date of the spring 
festival in his honor, the fourth day of Mounichion.947 The other inscription, IG I³ 1382B 
(I010), names Aphrodite as the recipient of an offering. 
As discussed in Chapter 4 (p. 187), the dedication to Aphrodite on an epistyle 
(I017, fourth century BCE), likely from the shrine of Aphrodite Pandemos (S049), hints 
at the form that the sanctuary took in the Classical and Hellenistic period. The genealogy 
of the family mentioned in the inscription is a bit muddled because of the break in the 
text, but it appears that Archinos and his mother, a daughter of Dexikrates and a priestess 
of Aphrodite, dedicated a naiskos of which this inscribed and decorated epistyle to the 
goddess formed a part.948  This monumental dedication not only honored Aphrodite, but 
also placed the names of those making the offering in a prominent place on the approach 
                                                
947 Rosenzweig 2004, 36. 
948 Dillon 2002, 23; Rosenzweig 2004, 15. 
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to the Acropolis. 
A third-century BCE dedicatory inscription, SEG 41-135 (I029, third century 
BCE), was found carved under a niche just outside the East Gate (S059) of the 
fortification wall. The niche contained a relief image of Demeter and Kore (now lost), 
who were named in the inscription: “Euxitheos, son of Philoxenides of Kifissia, general 
of the coastal area / having been appointed by the demos a second time / dedicated [this] 
to Demeter and Kore.” The presence of an inscription and a votive relief by one of the 
main gates of the deme suggests not only General Euxitheos’s interest in visibility, but 
also may indicate the need for divine protection at such a location. 
Stelai and herms 
Inscriptions on stelai, herms, and horoi indicate that the roadside religious spaces 
of Attica provided location information.  A marble inscription, IG I³ 1092 (I011, fifth 
century BCE), found on the west slope of the Athenian Acropolis,949 served as a 
waymarker and further confirms that the Altar of the Twelve Gods (S020) was the central 
point for the measurement of road distances (T051).  The inscription is dated to the 
middle of the fifth century BCE and reads, “[The city] set me up, a monument for mortal 
men to mark the true distance by foot. [T]he halfway point towards the Altar of the 
Twelve Gods is 46? stades from the harbor.”  IG I³ 1092 indicates that a port was located 
some 92 stades (or approximately 55.2 km., on a 600 m. stade) away from central Athens. 
The name of the harbor in question is not known. Since the findspot of the inscription is 
not 46 stades from the Agora, this inscription either must have been moved from its 
original location and brought to the west slope of the Acropolis or was never placed in its 
                                                
949 This inscription is first described as being “hung up on the wall near the exterior gate of the fortress” by 
Richard Chandler (1774, II.25). The monument is now lost. 
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intended spot. The text of the inscription is similar to that recorded on the Hipparchan 
herms, which contain location information about the distance between Athens and the 
demes.  While no description of IG I³ 1092 has been published, it is possible that the 
monument upon which the inscription was placed may have been a herm.950  
IG I³ 1023 (I003, late sixth century BCE, fig. 193) is the only inscription that in 
all likelihood comes from a Hipparchan herm. The inscription was found in Koropi 
(perhaps the ancient deme of Sphettos), which falls at approximately the midpoint 
between Kephale and Athens.951 The deme of Kephale, to which the inscription refers, 
likely was located north of Sounion, near the modern village of Keratea.952  
The broken marble inscription, measuring 1.291 m. high and 0.14 m. wide,953 had 
experienced reuse when it was rediscovered in the 1930s.954 The inscription reads from 
top to bottom: “In between Kephale and the city, a shining herm.” The photographs allow 
an accurate understanding of the four sides of the fragmentary block and the placement of 
the inscription. The inscription was written in a vertical line down the proper left955 of the 
                                                
950 Osborne 2010, 350, 350n41. The text of IG II² 2564 (I038) is reminiscent of IG I³ 1092 (I011). IG II² 
2564 is a Hymettian marble block (c. 0.25 x 0.13 m.) that reads: “Boundary of the monument beside the 
road, on foot 34 [stades] to the inside....” The inscription is so fragmentary that it is impossible to tell if the 
text came from a herm or a stele or—more likely—if it was a funerary monument that happened to contain 
location information.  
951 Tomlinson and Korres have attempted to find the road, known in antiquity as the Sphettia Odos, where 
this herm would have been placed.  They suggest that the road left the Athenian Agora and went in the 
direction of Sounion for 52 km., crossed Mt. Hymettos, and provided access to the demes of Sphettos, 
Prospalta, Kephale and Sounion, among others.  They argue that this route followed a natural passage over 
Mt. Hymettos, where the discovery of two temples, an altar, and a well was reported in 1950. See 
Tomlinson and Korres 2002, 44, 57. 
952 Traill 1975, 47. 
953 Kirschner and Dow 1937, 1. Werner Peek recounts that a copy (likely a squeeze) of the inscription was 
brought to his attention after the original object, called Fourmont’s Herm, was thought to have been lost 
(1935, 461).  SEG 35-28 reports that the herm was in the Brauron Museum in 1985. 
954 The stone was first recorded by Fourmont in 1729 or 1730 (Kirschner and Dow 1937, 1). The rosette and 
cross carved on the back of the object caused Peek to speculate that it may have been reused in a Christian 
church (1935, 461). 




front plane of the object with the letters facing proper left (fig. 193.1). The back of the 
block contains inscribed decoration linked with the reuse of the block in a Christian 
church (fig. 193.3).956 The placement of the text on the proper left side of the herm is 
recognizable by the fragments of the remaining arm (fig. 193.4).957  
The possible (and lost) second line of the inscription, “This is the message of 
Hipparchos…,” has been entirely supplied from the literary evidence; pseudo-Plato 
recounts in the Hipparchos (T112) that on the Hipparchan herms “there are two 
inscriptions [of Hipparchos] on them, on the left side of each herm it had been inscribed, 
saying ‘The herm stood in the middle of the city and of the deme;’ on them, on the right 
side, they say, ‘This is the record of Hipparchos: walk, thinking correctly.’” If IG I³ 1023 
was part of a Hipparchan herm, its placement conforms to the statements of pseudo-Plato, 
as they likely reflect the perspective of the herm itself, not the viewer. 
In terms of the text itself, the use of the third person in the inscription, as opposed 
to the first person, created a sense of an announcement instead of a personal statement.958 
The description of the herm as “shining” may indicate that it is highly polished, or that it 
is the recipient of oil libations by passersby, or may reflect the use of the term as a 
general descriptor for beautiful, famous, or noble things and people (for example, Hymn. 
Hom. Merc. 395).  
The placement of the possible Hipparchan herm on the road would affect the 
experiences of passersby.  Since the inscriptions were on the front plane of the herm, 
                                                
956 Kirschner and Dow 1937, 2-3; Pritchett 1965, 161n42. 
957 Kirschner and Dow 1937, 2. 
958 Aloni 2000, 82, 92-93. 
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reading would require only one stop.959 Additionally, the side of the road on which the 
herm itself was placed would change who was meant to read the message.  Were travelers 
meant to ponder the wisdom of Hipparchos when heading away from Athens, or toward 
it? It is also remains possible that the herm was placed in a natural, shrine-like area, such 
as those described in T007 and T008, and may also have been the recipient of small 
offerings, prayers, and other forms of worship. 
Horoi 
Boundary stones (horoi) are often—but not always—located along the edges of 
roadways and mark the limits of public, private, and sacred spaces.960 Horoi range in size, 
from the small one (I004) at the Hieron (S001) to one standing over a meter tall east of 
the Tholos in the Agora (Agora I5510). Boundary stones communicated with passersby, 
either indicating the name of the space a person was about to enter or was already in. 
While some boundary markers named places, some also seem to have been to be 
positioned to prevent entry into a particular space (I012).  Although horoi may have 
prevented a shrine from being built upon, in situations where road levels rose quickly, 
boundary stones were sometimes damaged, moved, or covered by soil.961  
At the shrine of the Tritopatres (S010) in the Kerameikos, four horoi found in situ 
mark the edges of the shrine (I001, I012).  The earliest of them, IG I³ 1067 (I001) is 
                                                
959 Osborne suggests that the two parts of the inscription would have been on the side planes of the herm.  
He writes: “The Hipparkhan verses were on the sides of the herm” (2010, 353) and “On Hipparkhos’ herms 
the placing of one stikhos on each side of the herm compels the passer-by to pass by: the herm enforces the 
act over which it presides.  But at the same time the herm also stops the passage: the gaze of the herm 
demands a reciprocal gaze, viewer and viewed cannot be distinguished, and the human traveler is made to 
become the static pillar that is the herm.  From that position he cannot in fact receive the communication of 
the verse” (2010, 350-351). 
960 For general references on horoi, see Ober 1995.  For the publication of the horoi from the Agora, see 
Lalonde, Langdon and Walbank 1991. 
961 Costaki 2006, 97. 
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dated to the late Archaic period and reads “Shrine / of the Tritopatres.” The Archaic 
horos was found in the southern wall of the shrine on a light blue stone and is associated 
with the earliest phase of the shrine.  In the Classical period, two additional horoi (IG I³ 
1066A-B, I012) were put up on the north and south sides of the sanctuary, and a third (IG 
I³ 1066C, I012) was placed at the far southeastern edge of the sanctuary in the unwalled 
area.  These three later inscriptions read, “Boundary of the shrine / of the Tritopatres. / 
Abaton.”  The inclusion of the word abaton allowed literate viewers to understand that 
the shrine could not to be entered. 
Inscription IG I³ 1075 (I004), discovered in situ in the northeast corner of the 
Agora (S001), names itself as the boundary of the Hieron (το̑ hιερο̑).962  The boundary 
stone was set up at the northeast corner of the triangular shrine during the fifth century 
BCE, and two similar boundary stones may have been placed around the shrine.  The 
boundary stone measures 27 cm. wide, and the uninscribed part of the stone is roughly 
picked.  The writing surface was smoothed to allow easy viewing, but the rapidly rising 
level of the road would have obscured the stone from view by the fourth century BCE.  
Two sets of boundary stones (IG II² 2507 and another now lost, I005; IG II² 
2620A-B, I018) are linked with an Archaic naiskos in the deme of Melite or Kollytos 
(S008). The horos of the fifth century BCE, IG II² 2507 (I005), read ℎόρος and was 
discovered to the south of the northern Archaic temenos wall and to the north and west of 
the altar.963 The placement of the other boundary stone from this period remains 
unknown. Sometime in the fourth century BCE, after the naiskos was destroyed and 
rebuilt as part of the lesche, a new set of boundary stones (IG II² 2620A-B, I018) was 
                                                
962 Lalonde 1968, 127-128. 
963 Greco 2010a, fig. 146. 
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placed along the eastern wall of the temenos at a higher elevation.  These later horoi 
provided slightly more information than their predecessors, proclaiming the boundary of 
the lesche (ℎόρος λέσχης).   
IG I³ 1076 (I007), a marble boundary stone (ca. 0.34 x 1.28 m.) from the mid-fifth 
century BCE,964 was discovered in situ as part of excavations at the corner of 
Chatzichristou and Syngrou Streets in the Koukaki area of modern Athens. The horos 
stone was found in an area that was immediately north of an ancient road.965 The 
boundary stone reads, “Boundary / of the shrine,” but does not indicate to which divinity 
the shrine was dedicated. It is possible that IG I³ 1076 protected the shrine of Kodros, 
Neleus, and Basile, local Athenian heroes who are known from another inscription (IG I³ 
84), which was found nearby at the corner of Makrigianni and Chatzichristou Streets in 
1884.966 Kodros, Neleus, and Basile owned a large plot of land,967 which—if Travlos is 
correct—would have extended north of the findspot of IG I³ 1076 for approximately 100 
m.968 The other inscription, IG I³ 84, describes the rental terms (for example, rent 
payment, planting, and water catchment rights) of the sacred land owned by the three 
heroes. A third boundary stone similar to IG I³ 1076 was found at the corner of 
Vourvachi and Syngrou Streets; it may have been the third boundary stone for the same 
site.969  
                                                
964 Travlos 1971, fig. 436. 
965 Stavropoulos 1965a, fig. 18. 
966 Travlos 1971, 332; Stauropoullos 1965a, 69. 
967 According to Carol L. Lawton, in the fifth century BCE, Kodros was the best known of the three figures, 
appeared on monuments with the Eponymous Heroes, and was considered a mythical king of the city.  
Whether IG I³ 84 is referring to Neleus as the ancestor of Kodros or son of Kodros is unknown. Basile, a 
heroine, was worshipped in the deme of Erchia, but her connection with the other two heroes also remains 
unknown (Lawton 1995, cat. A4).  See also, Wycherley 1960. 
968 Travlos 1971, fig. 435. 
969 Costaki 2006, 401. 
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The boundary stone (IG I³ 1064, I008, second half of the fifth century BCE) from 
the Shrine of Nymphe (S002) was found in a wall to the north of the sacred space.970 The 
boundary stone, now on display at the Acropolis Archaeological Museum, is roughly 
picked except for a lightly picked writing surface.  The inscription proclaims the 
“boundary of the shrine of Nymphe.” The horos was found out of context, so there has 
been no speculation about precisely where it would have been placed by or in the shrine.  
The boundary stone for the shrine of Herakles (IG I3 1059, I015, fig. 194) was 
found at Agiou Philippou 5 (S009).  The boundary stone (0.2 x 0.31 m.) was excavated 
near a wall along a road but removed by workmen before its exact position could be 
plotted.  The horos may indicate the placement of a shrine of Herakles in the vicinity, 
perhaps even just to the east and north, or it is equally possible that the boundary stone 
may have been moved to its findspot. The inscription appears to have been carved onto 
both the front and proper left side of a reused stone roof tile.  The text reads ℎόρος / ιερο̑ 
Ἡρ- / ακλέο[υ]ς.971 Most of the text is carved on the front of the stone (in an area 
measuring approximately 12 x 15 cm.), but the Ρ in the second line and the Σ in the third 
line are carved on the proper left side of the tile. The positioning of the lettering suggests 
that the tile would not have been built into a wall, but, like IG I³ 1075 (I004) from the 
Hieron in the Agora (S001), would have been placed in the ground before a wall.  
The shrine of Archegetes in Rhamnous (S012) also had two boundary stones, 
Demos Rhamnountos II 79 and 80 (I028, c. 300 BCE).  Both clearly state that they serve 
as the “Boundary of the courtyard / of the shrine of the hero / Archegetes” and were 
                                                
970 Brouskari 2002, 34-35. 
971 The letter-forms and nearby pottery finds have led C. Edward Ritchie to suggest that that the inscription 
was written in the fourth century BCE (1984, 471-473). 
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conveniently placed in the boundary wall of the shrine.  While the precise locations of the 
boundary stones are not noted in the publication or apparent on the ground, their position 
in the temenos wall972 suggests that they would have defined both the north and south 
boundaries of the shrine along the road that ran along the east edge of the temenos.  A 
fear of encroachment into the space may be hinted at in the specification of the courtyard 
as part of the shrine; when the fortification wall of Rhamnous was constructed in the fifth 
and fourth centuries BCE, the open space of the shrine may have been under pressure 
from nearby building activities. 
A horos not only told passersby that the space was sacred, but also could 
communicate other valuable information. Josiah Ober writes that a horos implicitly 
informed an ancient viewer of appropriate actions.973 Ober argues that individuals would 
infer both who had set up the boundary stone and what the expectations for behavior 
were from the placement of the stone and social knowledge.974 A boundary stone, in 
combination with other visual clues (for example, entrances, other written instructions, 
the presence or absence of votive material), could indicate what ritual activities were 
permitted and which were prohibited.  Additionally, so far as we have evidence, horoi 
seem to be particularly common for smaller shrines and heroa, perhaps because they may 
have been in greater danger of encroachment from construction and squatters.975 
                                                
972 Petrakos 1993b, 27. 
973 Ober 1995, 91.  
974 Ober 1995, 95. Thus, two different horoi with the same wording in different places would cause viewers 
to act in entirely different ways (e.g., a horos by a private orchard might warn off thieves, while a horos at a 
temenos could encourage appropriate religious activities). 
975 Lalonde, Langdon and Walbank 1991, 9. For example, Lalonde argues that in the Athenian Agora, two 
well-marked heroa were both neglected and later ruined by a combination of war, urban construction, and 
perhaps “a general decline in piety” (1991, 9). 
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Leases and a Poletai Record 
Leases also provide information about the positions of roadside shrines, as sacred 
sites were used to describe the direction of a road or the edge of a leased property. Deities 
and phratries, as well as other religious associations and phratric sub-groups, built shrines 
and owned land, some of which were rented out to provide income for the organization 
and also occasionally to serve as locations for sacrifices and other rituals.976 IG II² 1241 
(I027, 300-299 BCE) is a lease inscription for the Dyaleis phratry for land at Sakkne in 
the deme Myrrhinous, and, to date, the only evidence for the terms of a lease by a 
phratry.977 The Hymettian marble block (1.03 x 0.38 m.) states that the property to be 
leased was located east of a road, with a garden or orchard to the north and land owned 
by Olympiodoros on the south and west.978 The site was rented to a phratry member979 
named Diodoros, son of Kanatharos, of Myrrhinous for 600 drachmas a year. While this 
inscription is fragmentary and gives no indication that the land is used for religious 
purposes at certain points in the year, the possibility is likely. The location of the phratry 
shrine associated with this land may have been found in the ancient deme of 
Myrrhinous.980 
In a restored, fourth-century BCE Agora lease inscription for property belonging 
to Athena Polias and to other gods (SEG 33-167, I022),981 a leased piece of land is 
described as being along the same road as an altar: “from [the altar, as you go along] the 
                                                
976 Papazarkadas 2011, 168; Aleshire 1994, 15. 
977 Papazarkadas 2011, 59, 106, 166-167; Lambert 1993, T5. 
978 Lambert 1993, 301. 
979 Lambert 1993, 302n3. 
980 For information about the structure of the possible phratry shrine, see Sklavos 2003, 49; Kakavogianni et 
al. 2009a, 117-123; Kakavogianni 2009b, 64-66; Kakavogianni 2001-2004a, 348-352; Kakavogianni 
2009a, 197. 
981 Papazarkadas 2011, 18n10, 23, 23n33. Among the other gods listed in the inscription are Zeus 
Olympios, Artemis Agrotera, Herakles, and Artemis Brauronia. 
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road to the city [having], on the left of the altar, [a piece of land, renter:] Naus[ia]s, son of 
Nikostratos.” This inscription points indirectly to the presence of a roadside religious 
space: the altar along the road is used to clarify the boundary of the property.  
Similarly, lease inscription SEG 33-168 (I024, 338-326 BCE) names an altar 
located by a road used for a procession: “From the altar for the one walking on the road 
for a procession, the second plot, renter: Sondrides, son of Sostratos, of Eroiades: 195 
drachmas: guarantor: Philokrates, son of Philokrates, of Acha(rnai?)….” While this 
inscription is also quite fragmentary, the plot of land to be leased is described as being 
along a road associated both with an altar and a sacred procession.  While the altar and 
road remain unknown, as with SEG 33-167 (I022), it is clear that the altar served as a 
landmark to help designate the property. 
Among a list of property that had been confiscated and were for sale and of leases 
for several mines (Hesperia 5, no. 10, I023, 342-338 BCE), a sanctuary of Herakles 
Alexikakos, likely in the deme Melite, is mentioned.  In this case, the land for sale is 
along “the r[oad going from (the shrine of) Herak]les Alexikakos to the Ago[ra].”  This 
lease is important because it provides a possible context for the shrine of Herakles 
Alexikakos (S007) and reaffirms the use of roadside religious spaces as location markers.   
Roadside religious spaces likely were named as topographical markers in lease 
and sale documents because they were well known and because many were in use for 
long periods of time.  Roadside shrines were places of active worship for centuries, far 
longer than the lengths of most Attic leases of sacred property.982 
                                                
982 Although ten years is often thought of as the most common length of an Attic lease (Arist. [Ath. Pol.] 




In addition to honoring divinities and heroes (and some humans), inscriptions at 
roadside religious spaces could provide navigation information for travelers.  
Additionally, as markers that clearly (and even legally) identified locations or provided 
distances, roadside religious spaces may have served as topographical markers because 
they were used and visible for long periods of time.  
The question remains why there are so few inscriptions related to roadside 
religious spaces in comparison with the number of inscriptions related to other religious 
matters in Attica. Several factors may account for this discrepancy.  First, the role of 
chance in archaeological discovery is always a variable, and our knowledge of the Attic 
road network remains uneven. Inscriptions that were next to roads may lack the crucial 
contextual association with a roadway left unexcavated a few meters away, or an 
inscription may have been moved and reused for other purposes.  Second, as discussed at 
the beginning of this chapter, inscriptions were not always written on stone, and 
perishable writing surfaces do not survive.  Finally, most sanctuary accounts and sacred 
laws were written under the auspices of a managing body. The presence of only a few 
official documents among the group of inscriptions does not suggest that officials had no 
interest in roadside religious spaces.  Rather, inscribed boundaries, rules for ritual and 
dedication, and records of building costs in stone may not have always been necessary; 




Chapter 7: Conclusion 
 
This study of the roadside religious spaces of Athens and Attica brings together 
more than 130 literary sources, more than 50 archaeological sites, and more than 30 
inscriptions. Together, the three groups of evidence create a composite image of vibrant 
religious life along roads that is worthy of exploration. My goals for this dissertation 
were to understand better the appearance and placement of roadside religious spaces in 
Attica, the conceptualization and variety of divinities associated with roadways, the 
worshippers who visited and used roadside shrines, and the ways that roads and roadside 
spaces served as areas for religious activities. 
While lengthy descriptions of roadside shrines are fairly rare in the literary 
passages, poetic accounts of some (likely fictional) shrines in rural settings are evocative. 
The literary testimonia about roadside religious spaces describe roadside shrines that 
would have been made entirely of natural materials. The inclusion of natural sites such as 
these in our understanding of Greek religious spaces is essential for visualizing the 
presence and potential number of small shrines on or next to roadways in the more rural 
areas of Attica. Since such shrines are difficult to identify in the archaeological record, 
the archaeological evidence of roadside religious spaces likely only represents a fraction 
of the number of roadside shrines that were used in antiquity.  
Generally, the roadside shrines of Athens and Attica include one (or a 
combination) of the following features: an enclosure wall, an altar, or a small temple.  In 
Archaic Athens, many of the excavated roadside religious spaces were unbounded, open-
air shrines, some of which contained altars. An additional and unexpected finding was the 
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large number of naiskoi throughout the region that were placed directly next to roadways 
and at crossroads. During the Classical period, half of the excavated Athenian roadside 
religious spaces were open-air structures, an altar was common, and six naiskoi were 
being used. Many Archaic Athenian roadside religious spaces were rebuilt or remodeled 
in the second half of the fifth century BCE, perhaps reflecting a period of revitalization 
after the Persian War, changes in the urban population linked with the Peloponnesian 
War or the plague, or a greater interest in honoring the deities especially important to the 
city during a period of wealth. Many Archaic and Classical roadside religious spaces 
continued to be used into the Hellenistic and Roman periods, and new construction of 
roadside shrines and altars was undertaken. 
The evidence from excavated roadside religious spaces in Attica is more 
fragmentary.  Many roadside religious spaces appear to have been located at crossroads 
or along significant roads in both settlement and rural areas. The form of the roadside 
shrines in Attica is consistent, with almost all containing a naiskos. The archaeological 
evidence from Attica suggests that most of the shrines were built in the Classical period, 
although this may be an indication of a local trend in the deme of Halai Aixonides rather 
than in the region as a whole. The decline in construction and apparent use of roadside 
religious spaces during the Hellenistic period in Attica may reflect the overall lack of 
vitality in the demes as a whole after the destruction of the region by Philip V.   
Overall, the archaeological evidence from both Athens and Attica suggests that 
roadside religious spaces were active and significant for centuries. Despite their 
longevity, changes to the topography around the shrines affected their size and structures, 
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the types of ritual activities associated with the spaces, accessibility, and ultimately their 
continued use.  
In terms of location, the literary sources and archaeological evidence do seem to 
agree. In the testimonia, the settings for rural roadside religious spaces include roads near 
farmsteads, fields, and the sea.  Crossroads, as spaces of choice and change, seem to have 
been favorite locations for an open-air shrine or an image of a god, especially Hermes or 
Hekate. Images of Hermes, Hekate, and Apollo Agyieus also appear to have been placed 
at other transitional areas, such as near entrances to cities and residences. Both the 
literary testimonia and the archaeological evidence from the region specify roadside 
religious spaces at particular locations in Athens (for example, at “the Herms” near the 
Agora) and in specific Attic demes, adding to our understanding of where exactly 
roadside shrines were placed.  In the Archaic and Classical period, the Athenian 
excavated roadside religious sites are grouped around the Agora and in southwestern 
Athens, likely because of the excavation history of the city and the significance of the 
Agora.  Additionally, gates and crossroads appear to have been in close proximity to 
several shrines, suggesting that nearby roadside religious spaces may have played roles in 
religious processions through and out of Athens.  
While the literary testimonia place strong emphasis on the presence of Hekate, 
Hermes, and Apollo along roadways and at boundaries, a number of other divinities were 
honored at roadside religious spaces. For example, the literary testimonia name Pan and 
Priapos at rural roadside shrines, Artemis at crossroads, Aphrodite at altars, and local 
heroes at heroa.  This variety of deities in the literary sources is also reflected in the 
archaeological evidence, but the names of the gods or heroes to whom Attic and Athenian 
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roadside shrines were dedicated are only rarely known, and images of the deities almost 
never survive. It can be speculated with some degree of confidence that various 
manifestations of the following deities and heroes were associated with excavated 
Athenian roadside religious spaces: the Mother of the Gods, Aphrodite, Athena, Zeus, 
Hermes, the Twelve Gods, Asklepios, the Tritopatres, Eros, Nymphe, Aglauros, Amynos, 
and Akamas.  In Attica, Aphrodite, Artemis, Demeter, Hygieia, Athena, Hekate, 
Archegetes, Hermes, Dionysos, Eros, and Zeus are linked with excavated roadside 
shrines. Aphrodite figures especially strongly in the archaeological evidence from Attica; 
in fact, she is associated (in some cases only tentatively) with just under a fifth of the 
excavated roadside shrines in the region. The prominence of Aphrodite may be a matter 
of chance and excavation, but it is possible that this goddess should be linked more 
closely with Attic roadways or landscape than has been previously recognized.  
Roadside religious spaces were areas for sacrifice, libation, dedications and food 
offerings, prayer, relaxation, and protective rituals. Food offerings, as described in the 
literary testimonia, do not survive in the archaeological record, and evidence for animal 
sacrifice (in the form of animal bones) has been found in only a few excavations; 
however, the presence of altars at many excavated roadside religious spaces may be a 
better indicator of libation and sacrifice.  
The literary testimonia also provide evidence for the great variety of dedications 
that could be offered to the gods at roadside religious spaces—from hats, to food, to 
statues.  These offerings described in the literary sources supplement the archaeological 
evidence, where the finds are almost always made of stone, terracotta, ceramic, or metal.  
The difference in the dedications described in literary sources (which never mention 
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pottery) and the excavated finds may not only reflect the role of preservation, but could 
also suggest that the contents of a vessel were more significant to the ancient worshipper 
than the vessel itself. 
The written sources indicate that simple greetings may have been expected by 
some roadside divinities. These greetings may not necessarily have expressed particular 
wishes or needs, but rather sustained an ongoing relationship between an individual and a 
divinity.  In addition to greetings, roadside religious spaces were locations for prayers 
about a range of more urgent concerns, including love, theft, and travel.  
As navigation points and “rest areas” for travelers, some roadside religious spaces 
provided orientation and direction, offered water and shade, and were landmarks in rural 
and urban areas, as confirmed by both the possible Hipparchan herm (I003) and Athenian 
lease inscriptions (for example, I024). The excavated open-air courtyards within some 
shrines, some of which we know to have been planted, likely served the needs of both 
local residents and travelers to the region. 
Roadside religious spaces also had a protective function: they were spaces in 
which individuals could obtain purification, seek refuge, or ward off future evil. The 
presence of these spaces at crossroads and boundaries both in the literary sources and the 
archaeological evidence suggests that roadside religious spaces had a role in helping to 
manage transitions, while simultaneously honoring places within the Attic landscape that 
were linked with divinities and heroes. 
Because they were highly accessible, roadside religious spaces would have been 
part of the religious topography of people in all walks of life. The names of several 
individual worshippers are known from a few sites in the region, but in most cases, little 
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is known about the lives of individuals who offered votive dedications.  Male 
worshippers are mentioned more frequently than female worshippers in the literary 
sources; however, the evidence shows that women did participate in activities at roadside 
religious spaces (for example, T006, S036, I017). The potential for religious participation 
(by individuals, by small groups, or by large groups as part of public festivals) can be 
inferred at archaeological sites from the forms of buildings and sizes of open spaces 
available for the performance of rituals, the dedications, and the surrounding topography 
and neighborhoods of the shrines.   
Not only were roadside religious spaces likely used during polis or deme festivals 
and processions, but they also could be part of the day-to-day religious experiences of 
individuals and residents of particular areas. For example, many shrines were set within 
neighborhoods, near water sources, or along highly traveled routes, and so would have 
been part of the daily lives of residents, who might wish to offer a dedication, a prayer, or 
a simple gesture of greeting. It is important to note again that while small acts of worship 
may not have been documented on sacrificial calendars or mentioned in honorary 
decrees, that the pattern of such actions adds to our overall understanding of religious life 
in the region. 
The extent to which GIS has been helpful for understanding the evidence has been 
somewhat limited, and its full potential will only be realized by the continued collection 
and analysis of data.  It is certainly a step forward to map the locations of many of these 
small shrines in a comprehensive manner. Additional work, however, remains to be done. 
For example, further research into the Athenian road network could determine if the 
courses of roads were changed by the position of an earlier roadside religious space. 
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Another fruitful area of research would be an in-depth exploration of the link between 
roadside religious spaces and processional routes.  As our knowledge of processional 
routes increases, the extent to which roadside religious spaces were or were not part of 
these road-based rituals will be an area of interest.  On a smaller scale, an examination of 
deposition patterns for votive dedications at roadside shrines could shed light on votive 
practice and shrine access.  
Many facets of this topic are intangible, especially those linked to the beliefs, 
motivations, and feelings of individuals who used the roadside religious spaces of Attica.  
However, the overarching patterns that have emerged in this study point to day-to-day 
religious activity along roadways that continued for generations.  These elusive—yet 
important—religious practices and spaces should be included in our understanding of the 






Appendix A: Ancient Literary Testimonia 
 
Appendix A presents the ancient literary testimonia. Each entry lists the 
following: the identification number of the text (for example, T001), the name of the text, 
the author, the date when the text was likely composed, the original Greek text, and a 
translation. Author and title names are abbreviated according to the OCD4.  In cases 




ἀγυιάτιδες θεράπαιναι· παρ’ Εὐριπίδῃ οἱ πρὸ τῶν θυρῶν βωμοί, οἳ πρὸς
χάριν Ἀγυιέως Ἀπόλλωνος ἵδρυντο τιμωμένου πρὸ πυλῶν ὡς ἀλεξικάκου
T001
Aelius Dionysius, Attika Onomata, s.v. ἀγυιάτιδες θεράπαιναι
c. second century CE
Worship of Apollo Agyieus: In Euripides, the altars before the doors, which had
been placed [there] for the favor of Apollo Agyieus, being honored as an averter




ἀπώλεσας γὰρ οὐ μόλις τὸ δεύτερον.
Χορός
χρήσειν ἔοικεν ἀμφὶ τῶν αὑτῆς κακῶν.












God of the Streets, and my destroyer!
For you have destroyed me, with no difficulty, a second time!
Chorus:
It seems as though she is going to prophesy about her own sufferings.
Divine inspiration can remain even in the mind of a slave.
Cassandra:
Apollo, Apollo!
God of the Streets, and my destroyer!
Ah, where on earth, what kind of house, have you brought me to?
Sommerstein 2009a, 126-129.
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οὗτοι δεῦρο ἀφικόμενοι τὸν δῆμον ᾔτησαν δωρεάν, καὶ ἔδωκεν αὐτοῖς ὁ
δῆμος τιμὰς μεγάλας, ὡς τότ᾽ ἐδόκει, τρεῖς λιθίνους Ἑρμᾶς στῆσαι ἐν τῇ
στοᾷ τῇ τῶν Ἑρμῶν, ἐφ᾽ ᾧτε μὴ ἐπιγράφειν τὸ ὄνομα τὸ ἑαυτῶν, ἵνα μὴ
τῶν στρατηγῶν, ἀλλὰ τοῦ δήμου δοκῇ εἶναι τὸ ἐπίγραμμα.
T003




When they came home they asked the people for a reward, and the democracy
gave them great honor, as it seemed--permission to set up three stone herms in
the Stoa of the Herms, but on the condition that they should not inscribe their
own names upon them, in order that the inscription might not seem to be in
honor of the generals, but of the people.
Adapted from Adams 1919, 450-453.
τῇ δ᾽ ὑστεραίᾳ ὑπεραγανακτήσας τῷ πράγματι ὁ Πιττάλακος ἔρχεται
γυμνὸς εἰς τὴν ἀγοράν, καὶ καθίζει ἐπὶ τὸν βωμὸν τὸν τῆς μητρὸς τῶν
θεῶν. ὄχλου δὲ συνδραμόντος, οἷον εἴωθε γίγνεσθαι, φοβηθέντες ὅ τε
Ἡγήσανδρος καὶ ὁ Τίμαρχος μὴ ἀνακηρυχθῇ αὐτῶν ἡ βδελυρία εἰς
πᾶσαν τὴν πόλιν (ἐπῄει δὲ ἐκκλησία), θέουσι πρὸς τὸν βωμὸν καὶ αὐτοὶ
καὶ τῶν συγκυβευτῶν τινες, καὶ περιστάντες ἐδέοντο τοῦ Πιτταλάκου
ἀναστῆναι, λέγοντες ὅτι τὸ ὅλον πρᾶγμα παροινία γέγονεν. ... πέρας
πείθουσιν ἀναστῆναι ἀπὸ τοῦ βωμοῦ, ὡς τευξόμενόν τινος τῶν δικαίων.
T004





On the following day, exceedingly angry about what had happened, Pittalakos
came naked to the Agora and sat at the altar of the Mother of the Gods. A crowd
quickly gathered, as usually happens. Hegesandros and Timarchos, fearing that
their disgusting behavior would be proclaimed to the whole city (a meeting of
the Ekklesia was approaching) ran to the altar, together with some of their fellow
gamblers, and standing around Pittalakos they begged him to get up; they said
that the whole thing was drunk behavior. ... At last they persuaded him to rise
from the altar, in the belief that in some way he would get his rights.
Adapted from Wycherley 1957, 151.
ἔφη γὰρ εἶναι μὲν ἀνδράποδόν οἱ ἐπὶ Λαυρείῳ, δεῖν δὲ κομίσασθαι
ἀποφοράν. ἀναστὰς δὲ πρῲ ψευσθεὶς τῆς ὥρας βαδίζειν: εἶναι δὲ
πανσέληνον. ἐπεὶ δὲ παρὰ τὸ προπύλαιον τοῦ Διονύσου ἦν, ὁρᾶν
ἀνθρώπους πολλοὺς ἀπὸ τοῦ ᾠδείου καταβαίνοντας εἰς τὴν ὀρχήστραν:
δείσας δὲ αὐτούς, εἰσελθὼν ὑπὸ τὴν σκιὰν καθέζεσθαι μεταξὺ τοῦ κίονος
καὶ τῆς στήλης ἐφ᾽ ᾗ ὁ στρατηγός ἐστιν ὁ χαλκοῦς. ὁρᾶν δὲ ἀνθρώπους
τὸν μὲν ἀριθμὸν μάλιστα τριακοσίους, ἑστάναι δὲ κύκλῳ ἀνὰ πέντε καὶ
δέκα ἄνδρας, τοὺς δὲ ἀνὰ εἴκοσιν: ὁρῶν δὲ αὐτῶν πρὸς τὴν σελήνην τὰ
πρόσωπα τῶν πλείστων γιγνώσκειν. ... ἰδὼν δὲ ταῦτ᾽ ἔφη ἐπὶ Λαύρειον
ἰέναι, καὶ τῇ ὑστεραίᾳ ἀκούειν ὅτι οἱ Ἑρμαῖ εἶεν περικεκομμένοι: γνῶναι






For [Diocleides] said that there was a slave of his at Laurion, and that it was
necessary that the wages be picked up.  Having got up early and having been
mistaken about the time, he set out: for it was a full moon.  And when he was
going by the propylon of the sanctuary of Dionysos, he saw many men having
gone down into the orchestra from the Odeion.  Fearing them, he went into a
shadow and sat himself between a column and a stele with a bronze general on
it. And he saw the men, the number at least three hundred; they stood in circles
of five and ten men, and some in groups of twenty.  Looking on them in the
moonlight, he recognized the faces of most. ... After having seen these things, he
said that he went to Laurion, and he learned on the next day that the herms were
mutilated, and he understood now straight away that it was the work of these
men.
Adapted from Maidment 1968, 368-371.
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τάνδε παρὰ τριόδοις τὰν Ἄρτεμιν Ἁγελόχεια,
ἔτ᾽ ἐν πατρὸς μένουσα παρθένος δόμοις,
εἵσατο, Δαμαρέτου θυγάτηρ: ἐφάνη γάρ οἱ αὐτὰ
ἱστοῦ παρὰ κρόκαισιν ὡς αὐγὰ πυρός.
T006
Anth. Pal.  6.266
Hegesippus or Mnasalkes of Sicyon
mid-third century BCE
The Greek Anthology
Hageloxeia, daughter of Damaretos, set up this [image of] Artemis by the
crossroads, while she, a maiden, lived in the house of her father: For she was
revealed to her near the warp of the loom like in the light of a fire.
Adapted from Paton 1916, 442-443.
Τᾷδ’ ὑπὸ τὰν ἄρκευθον ἴτ’ ἀμπαύοντες, ὁδῖται,
γυῖα παρ’ Ἑρμείᾳ σμικρόν, ὁδοῦ φύλακι,
μὴ φύρδαν, ὅσσοι δὲ βαρεῖ γόνυ κάμνετε μόχθῳ
καὶ δίψᾳ, δολιχὰν οἶμον ἀνυσσάμενοι.
πνοιὴ γὰρ καὶ θῶκος ἐύσκιος, ἅ θ’ ὑπὸ πέτρᾳ
πῖδαξ εὐνήσει γυιοβαρῆ κάματον·
ἔνδιον δὲ φυγόντες, ὀπωρινοῦ κυνὸς ἄσθμα,




c. fourth century BCE - tenth century CE
The Greek Anthology
Come, travelers, rest your limbs for a short time here under the juniper tree by
Hermes, the guardian of the road, not in confusion, and as many of you who
move your knees with heavy effort and [have] thirst after finishing a long
journey. For there is a breeze and a shady seat. And the spring under the rock
will calm the pain of heavy limbs. And escaping at noontime the heat of the late-
summer dog, honor Hermes Enodios as is customary.
Adapted from Paton 1918a, 10-11.
278
Τᾷδε κατὰ χλοεροῖο ῥιφεὶς λειμῶνος, ὁδῖτα,
ἄμπαυσον μογεροῦ μαλθακὰ γυῖα κόπου,
ᾗχί σε καὶ Ζεφύροιο τινασσομένη πίτυς αὔραις
 θέλξει τεττίγων εἰσαΐοντα μέλος
χὠ ποιμὴν ἐν ὄρεσσι μεσαμβρινὸν ἀγχόθι παγᾶς
συρίσδων λασίας θάμνῳ ὕπο πλατάνου·
καῦμα δ’ ὀπωρινοῖο φυγὼν κυνὸς αἶπος ἀμείψεις
ὥριον. Ἑρμείῃ τοῦτ’ ἐνέποντι πιθοῦ
T008
Anth. Pal. 16.227
c. fourth century BCE - tenth century CE
The Greek Anthology (Planudean Anthology)
Throw yourself down here, traveler, on the green meadow and rest your soft
limbs from [their] wretched beating; and here, where the pine, moving with the
western breeze, beguiles you, listening to the song of the cicadas, the shepherd
likewise on the mountains, whistling at noon near the fountain under the leafy
plane tree.  Thus, having escaped the burning heat of the late summer dog-star,
you will cross the hill.  Listen to this idea that Hermes offers.
Adapted from Paton 1918b, 294-295.
ἱερὸν Ἑρμείῃ με παραστείχοντες ἔχευαν
ἄνθρωποι λίθινον σωρὸν ὁ δ᾽ ἀντ᾽ ὀλίγης
οὐ μεγάλην αὐτοῖς ἔγνων χάριν, ἀλλ᾽ ὅτι λοιπὰ
Αἰγὸς ἐπὶ κρήνην ἑπτὰ λέγω στάδια.
T009
Anth. Pal. 16.254
c. seventh century BCE - tenth century CE
The Greek Anthology (Planudean Anthology)
Men who pass by me have heaped up a pile of stones sacred to Hermes, and I, in
return for their small kindness, give them no great thanks, but say that there are
seven stadia more to Goat Fountain.
Adapted from Paton 1918b, 310-311.
Ὁδῖτα, μὴ πρόσερπε πρὸς τὰ κλήματα
μηδ’ αὖ τὰ μῆλα μηδ’ ὅπῃ τὰ μέσπιλα·
T010
Anth. Pal. 16.255
c. seventh century BCE - tenth century CE
The Greek Anthology (Planudean Anthology)
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τηνεῖ δὲ πρὸς τὴν σχοῖνον ἐξαμείβεο,
ὡς μή τι θράξῃς τῶνδε μηδ’ ἀποθρίσῃς,
ἃ σὺν πόνῳ φυτουργὸς ἔκτηται Μέδων,
ὃς κἀμὲ θῆκεν· ἢν δέ μευ παρακλύῃς,
γνώσῃ τὸν Ἑρμῆν, ὡς κακοὺς ἀμείβομαι
Traveler, do not creep near the vines, or again [near] the apples, or where the
medlars grow but pass by there along the rope, so you do not disturb or break off
any of these things which the gardener Midon got with work.  He set me up here,
but if you do not listen to me, you will come to know Hermes; how I reward
wicked men.
Adapted from Paton 1918b, 310-313.
Ὀχθηρὸν τὸν χῶρον ἔχω καὶ ἔρημον, ὁδῖτα·
οὐκ ἐγώ, ὁ στάσας δ’ αἴτιος Ἀρχέλοχος.
οὐ γὰρ ὀρειοχαρὴς ὡρμᾶς οὐδ’ ἀκρολοφίτας,
τὸ πλεῦν δ’ ἀτραπιτοῖς, ὦνερ, ἀρεσκόμενος.
Ἀρχέλοχος δ’ ὡς αὐτὸς ἐρημοφίλας καὶ ἀγείτων,
ὦ παριών, τοῖον κἀμὲ παρῳκίσατο.
T011
Anth. Pal. 16.256
c. seventh century BCE - tenth century CE
The Greek Anthology (Planudean Anthology)
The land I have is hilly and desolate, traveler,
Not I, but Archelochos, having set me up, is responsible.
For I take no delight in hills nor am I a mountaineer,
being more pleased with paths, sir.
And Archelochos, as he is himself a lover of solitude and without neighbors,
traveler, set me up like him.
Adapted from Paton 1918b, 312-313.






Εἰνοδίη, σοὶ τόνδε φίλης ἀνεθήκατο κόρσης
πῖλον, ὁδοιπορίης σύμβολον, Ἀντίφιλος:
ἦσθα γὰρ εὐχωλῇσι κατήκοος, ἦσθα κελεύθοις
ἵλαος: οὐ πολλὴ δ᾽ ἡ χάρις, ἀλλ᾽ ὁσίη.
μὴ δέ τις ἡμετέρου μάρψῃ χερὶ μάργος ὁδίτης
ἀνθέματος: συλᾶν ἀσφαλὲς οὐδ᾽ ὀλίγα.
T012
Antiphilos, Anth. Pal. 6.199
c. first century CE
The Greek Anthology
Enodia, to you Antiphilos dedicated this cap
of his dear head, a token of [his] journey:
for you were listening to [his] prayers, you were kind on the
roads: [it is] not a big favor, but [a] holy [one].
Don't let any greedy traveler take our dedication
with his hand: he who steals [even] little things is not safe.
Adapted from Paton 1916, 400-401.
Ἑρμᾶς τᾷδ’ ἕστακα παρ’ ὄρχατον ἠνεμόεντα
ἐν τριόδοις πολιᾶς ἐγγύθεν ἀιόνος,
ἀνδράσι κεκμηῶσιν ἔχων ἄμπαυσιν ὁδοῖο·
ψυχρὸν δ’ ἀχραὲς κράνα ὑποπροχέει.
T013
Anyte, Anth. Pal. 9.314
c. 310-290 BCE
The Greek Anthology
I, a herm, stand here by a windy orchard
at a crossroads near the grey seashore.
offering rest from travel to weary men,
the spring pours down pure and cold.
Adapted from Stanzel 2007, 337-388.

















ἀλλ’, ὦ φίλ’ Ἑρμῆ, μηδαμῶς θύμαινέ μοι,
μηδέ μ’ ἐπιτρίψῃς, ἀλλὰ συγγνώμην ἔχε
ἐμοῦ παρανοήσαντος ἀδολεσχίᾳ·
καί μοι γενοῦ ξύμβουλος, εἴτ’ αὐτοὺς γραφὴν
διωκάθω γραψάμενος, εἴθ’ ὅ τι σοι δοκεῖ.
ὀρθῶς παραινεῖς οὐκ ἐῶν δικορραφεῖν,








Well, Hermes old friend, don't be angry with me or harm me, but forgive me for
taking leave of my senses because of their talk.  You be my advisor: should I
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slap them with an indictment and pursue them in court? Or whatever you
recommend.  That's good advice, I shouldn't cobble up lawsuits but rather burn
down the idle talkers' house immediately.
Adapted from Henderson 1998, 206-207.
Τρυγαῖος







How evident that is, because here’s an altar right in front of the door.
Henderson 1998, 546-547.
Χρεμύλος:
παρὰ τῆς Ἑκάτης ἔξεστιν τοῦτο πυθέσθαι,
εἴτε τὸ πλουτεῖν εἴτε τὸ πεινῆν βέλτιον. φησὶ γὰρ αὕτη
τοὺς μὲν ἔχοντας καὶ πλουτοῦντας δεῖπνον κατὰ μῆν᾽ ἀποπέμπειν,
τοὺς δὲ πένητας τῶν ἀνθρώπων ἁρπάζειν πρὶν καταθεῖναι.
T016





It is likely this is answered by Hekate:
whether is it better to be rich or poor.  For she will say
that the wealthy send out a meal every month,
and that the poor people snatch it up before it is set down.
Adapted from Henderson 2002, 514-515.
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Ἑρμῆς
μὴ μνησικακήσῃς, εἰ σὺ Φυλὴν κατέλαβες.
ἀλλὰ ξύνοικον πρὸς θεῶν δέξασθέ με.
Καρίων
ἔπειτ᾽ ἀπολιπὼν τοὺς θεοὺς ἐνθάδε μενεῖς;
Ἑρμῆς
τὰ γὰρ παρ᾽ ὑμῖν ἐστι βελτίω πολύ.
Καρίων
τί δέ; ταὐτομολεῖν ἀστεῖον εἶναί σοι δοκεῖ;
Ἑρμῆς
πατρὶς γάρ ἐστι πᾶσ᾽ ἵν᾽ ἂν πράττῃ τις εὖ.
Καρίων
τί δῆτ᾽ ἂν εἴης ὄφελος ἡμῖν ἐνθάδ᾽ ὤν;
Ἑρμῆς
παρὰ τὴν θύραν στροφαῖον ἱδρύσασθέ με.
Καρίων







Don't bear a grudge, if you captured Phyle, but by the gods invite me to join
your household!
Cario
You mean you'll abandon the gods and live here?
Hermes
You people do have it a lot better.
Cario
Oh?  Desertion seems to be good to you?
Hermes
One's country is wherever one does well.
Cario
And what's in it for us if you are here?
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Hermes
Enshrine me at your door as Bracket God.
Cario
Bracket God? But we've no use for bracketeering!
Adapted from Henderson 2002, 586-589.
Μνησίλοχος
ἐγὼ δὲ καταχέασα τοῦ στροφέως ὕδωρ
ἐξῆλθον ὡς τὸν μοιχόν: εἶτ᾽ ἠρειδόμην







And I pour water into the door socket and go out to meet my lover.  Then I bend
over, holding onto the laurel tree by the Agyieus, and get my humping.
Adapted from Henderson 1998, 514-515.













ὦ Λύκε δέσποτα, γείτων ἥρως· σὺ γὰρ οἷσπερ ἐγὼ κεχάρησαι,
τοῖς δακρύοισιν τῶν φευγόντων ἀεὶ καὶ τοῖς ὀλοφυρμοῖς·
ᾤκησας γοῦν ἐπίτηδες ἰὼν ἐνταῦθ’ ἵνα ταῦτ’ ἀκροῷο,
κἀβουλήθης μόνος ἡρώων παρὰ τὸν κλάοντα καθῆσθαι.
ἐλέησον καὶ σῶσον νυνὶ τὸν σαυτοῦ πλησιόχωρον·
κοὐ μή ποτέ σου παρὰ τὰς κάννας οὐρήσω μηδ’ ἀποπάρδω.
Philokleon:
Lord Lycus, nextdoor hero -- for you enjoy the same things I do,
the tears of the accused and always the wailings.
At any rate, you lived purposefully here in order that you could hear these
things,
the only one of the heroes willing to seat himself by a weeper.
Now pity and rescue your own neighbor,
and I will not ever piss or fart on your fence.
Adapted from Henderson 1998, 270-271.
Φιλοκλέων
ἠκηκόη γὰρ ὡς Ἀθηναῖοί ποτε
δικάσοιεν ἐπὶ ταῖς οἰκίαισι τὰς δίκας,
κἀν τοῖς προθύροις ἐνοικοδομήσοι πᾶς ἀνὴρ
αὑτῷ δικαστηρίδιον μικρὸν πάνυ,







I'd heard that some day the Athenians
would judge cases in their houses,
and that every man would build himself by his front doors
a very tiny little lawcourt;
just like a hekataion, everywhere in front of the doors.
Adapted from Henderson 1998, 322-325.
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Βδελυκλέων
ὦ δέσποτ’ ἄναξ γεῖτον Ἀγυιεῦ, τοὐμοῦ προθύρου προπύλαιε,
δέξαι τελετὴν καινήν, ὦναξ, ἣν τῷ πατρὶ καινοτομοῦμεν,
παῦσόν τ’ αὐτοῦ τοῦτο τὸ λίαν στρυφνὸν καὶ πρίνινον ἦθος,







Agyieus, lord, master, and neighbor, propylon of my front door,
accept a new rite, lord, which we are instituting for my father.
Purge him of this excessively hard and hardhearted disposition,
infusing his dear little heart, like syrup, with a bit of honey.
Adapted from Henderson 1998, 334-335.
ὁ δὲ δὴ πρὸ θυρῶν κόσμος ἀντὶ Ἀπόλλωνος ἀγυιέως προπύλαιος τῇ πόλει,





The Smyrnaean Oration I
A decoration before the gates, like Apollo Agyieus, at the entrance of the city,
the eponymous Meles, a channel of the Nymphs from the springs to the sea.
Adapted from Behr 1981, 4.
καὶ ἐγὼ ἅμα τοῖς συνθήροις ἕπομαι τῷ Κελτῶν νόμῳ,




c. 86 - 160 CE
Cynegeticus
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ποις ἐς ἀγαθὸν ἀποτελευτᾷ. ἀλλὰ καὶ ὅσοι ναυτίλλονται
ἀπὸ θεῶν ἄρχονται, ὅσοις γε τοῦ σῴζεσθαι μέλει, καὶ
ἀνασωθέντες χαριστήρια θύουσιν τοῖς θεοῖς τοῖς θα‑
λαττίοις, Ποσειδῶνι καὶ Ἀμφιτρίτῃ καὶ Νηρηίσιν. καὶ
ὅσοι τὴν γῆν ἐργάζονται, Δήμητρι καὶ τῇ παιδὶ αὐτῆς
καὶ Διονύσῳ, οἱ δὲ ἀμφὶ τὰς τέχνας πονούμενοι Ἀθηνᾷ
καὶ Ἡφαίστῳ, καὶ οἱ ἀμφὶ παίδευσιν Μούσαις καὶ Ἀπόλ‑
λωνι Μουσηγέτῃ καὶ Μνημοσύνῃ καὶ Ἑρμῇ, οἱ δὲ ἀμφὶ
τὰ ἐρωτικὰ Ἀφροδίτῃ καὶ Ἔρωτι καὶ Πειθοῖ καὶ Χά‑
ρισιν. οὕτω τοι καὶ τοὺς ἐπὶ θήρᾳ ἐσπουδακότας οὐ
χρὴ ἀμελεῖν τῆς Ἀρτέμιδος τῆς Ἀγροτέρας οὐδὲ Ἀπόλ‑
λωνος οὐδὲ Πανὸς οὐδὲ Νυμφῶν οὐδὲ Ἑρμοῦ Ἐνοδίου
καὶ Ἡγεμονίου, οὐδὲ ὅσοι ἄλλοι ὄρειοι θεοί·
And I, together with the hunting companions, follow the custom of the Celts,
and declare as nothing without the knowledge of the gods
as a good accomplishment for men.  But sailors
for their safety supplicate the gods at embarkation, and after dangers escaped ,
they sacrifice thank offerings to the gods of the sea,
Poseidon and Amphitrite and the Nereids. And so
many who work on the earth [sacrifice to] Demeter and her child,
and Dionysos, those toiling at crafts [sacrifice to] Athena
and Hephaistos, and those that educate [sacrifice to] the Muses
and Apollo, leader of the Muses, and Mnemosyne and Hermes, and
lovers [sacrifice to] Aphrodite and Eros and Peitho and the
Graces.   In this way, being eager, sportsmen, don't neglect
Artemis Agroteras or Apollo
or Pan or the Nymphs or Hermes Enodios
and Hegemonios, nor so many other gods of the mountains.
Adapted from Arrian 1831, 161-170.
Ἀντιφάνης δ’ ἐν Ἀγροίκῳ ἢ Βουταλίωνι Ἑκάτης βρώματα καλεῖ τὰς
μαινίδας διὰ τὴν βραχύτητα, λέγων οὕτως
Φι.
 τοὺς γὰρ μεγάλους τούτους ἅπαντας νενόμικα
 ἀνθρωποφάγους ἰχθῦς.
Α.
τί φής, ὦ φίλτατε,
ἀνθρωποφάγους; πῶς;
T024







οὓς <ἂν> ἄνθρωπος φάγοι
δηλονότι· ταῦτα δ’ ἐστὶν Ἑκάτης βρώματα,
ἅ φησιν οὗτος, μαινίδας καὶ τριγλίδας.
Antiphanes in The Rustic or Boutalion calls sprats Hekate's food because they
are small, saying thus:
Philoumenon:
Because I consider all these big fish people-eaters.
A:
What are you saying, my dear? People eaters? How so?
Pistis
The type that people would eat, obviously.  But what this guy's referring to are
these things: these are Hekate's food, sprats and red-mullet.
Adapted from Olson 2008a, 466-467.
τῇ δὲ Ἑκάτῃ ἀποδίδοται ἡ τρίγλη διὰ τὴν τῆς ὀνομα‑
σίας κοινότητα· τριοδῖτις γὰρ καὶ τρίγληνος, καὶ ταῖς






The red mullet is given to Hekate because they share a name; for she is known
as Trioditis and Triglenos, and people bring meals to her on the thirtieth day of
the month.
Adapted from Olson 2008a, 532-533.
 Ἀπολλόδωρος δ᾽ ἐν τοῖς περὶ θεῶν τῇ Ἑκάτῃ φησὶ θύεσθαι τρίγλην διὰ
τὴν τοῦ ὀνόματος οἰκειότητα: τρίμορφος γὰρ ἡ θεός. Μελάνθιος δ᾽ ἐν τῷ
περὶ τῶν ἐν Ἐλευσῖνι μυστηρίων καὶ τρίγλην καὶ μαινίδα, ὅτι καὶ
T026






Apollodoros, in his On Gods, says that the mullet is sacrificed to Hekate because
of the resemblance of their names; for the goddess is τρίμορφος. But
Melanthios, in his On the Mysteries at Eleusis, says that both the τρίγλη and the
μαινὶς, are sacred to Hekate, because Hekate is a sea goddess.
Adapted from Olson 2008a, 532-533.
Ἀθήνησι δὲ καὶ τόπος τις Τρίγλα καλεῖται, καὶ αὐτόθι ἐστὶν ἀνάθημα τῇ









In Athens there is place called Trigla, and there is something dedicated there to
Hekate Triglanthine. This is why Charicleides says in The Chain:
Lady Hekate of the crossroads,
[with] three forms [and] three faces,
attended by red mullets.
Adapted from Olson 2008a, 534-535.
Ναυσικράτης δ᾽ ὁ κωμῳδιοποιὸς ἐπαινεῖ τὰς Αἰξωνικὰς τρίγλας ἐν
Ναυκλήροις λέγων οὕτως:
μετ᾽ αὐτῶν δ᾽ εἰσὶν ἐκπρεπεῖς φύσιν
αἱ ξανθοχρῶτες, αἷς κλύδων Αἰξωνικὸς
πασῶν ἀρίστας ἐντόπους παιδεύεται:
αἷς καὶ θεὰν τιμῶσι φωσφόρον κόρην,
δείπνων ὅταν πέμπωσι δῶρα ναυτίλοι.
T028





Nausikrates, the comic poet, praises red mullets from Aixone in the Ship
Owners, saying the following:
After them come the remarkable
red skins, raised by the Aixonian wave
as the best local product there is;
and with them sailors honor the light-bearing maiden goddess,
when they send her dinners as gifts.
Adapted from Olson 2008a, 536-537.
μνημονεύει Μάχων ὁ κωμῳδιοποιὸς οὕτως·
ὁ κρουματοποιὸς Δωρίων ποτ᾽ εἰς Μυλῶν
ἐλθὼν κατάλυσιν οὐδαμοῦ μισθωσίμην
δυνάμενος εὑρεῖν ἐν τεμένει καθίσας τινί,
ὃ πρὸ τῶν πυλῶν ἦν κατὰ τύχην ἱδρυμένον,
ἰδών τ᾽ ἐκεῖ θύοντα τὸν νεωκόρον, '
πρὸς τῆς Ἀθηνᾶς καὶ θεῶν, τίνος, φράσον,
ἐστὶν ὁ νεώς, βέλτιστε, φησίν, οὑτοσί; '
ὁ δ᾽ εἶπεν αὐτῷ ' Ζηνοποσειδῶνος, ξένε.'
ὁ κρουματοποιὸς Δωρίων ποτ᾽ εἰς Μυλῶν
ἐλθὼν κατάλυσιν οὐδαμοῦ μισθωσίμην
δυνάμενος εὑρεῖν ἐν τεμένει καθίσας τινί,
ὃ πρὸ τῶν πυλῶν ἦν κατὰ τύχην ἱδρυμένον,
ἰδών τ᾽ ἐκεῖ θύοντα τὸν νεωκόρον, '
πρὸς τῆς Ἀθηνᾶς καὶ θεῶν, τίνος, φράσον,
ἐστὶν ὁ νεώς, βέλτιστε, φησίν, οὑτοσί; '
ὁ δ᾽ εἶπεν αὐτῷ ' Ζηνοποσειδῶνος, ξένε.'
T029




The comic poet Machon refers to him as a musician, as follows:
The musician Dorion visited Mylae
once and was unable to find a room
for rent anywhere.  He sat down in a temenos
that happened to be before the gates,
and when he saw the person in charge of the temple making a sacrifice there,
he said, "By Athena and the other gods--tell me,
sir: whose temple is this?"
The man said to him: "It belongs to Zenoposeidon, stranger."
And Dorion said: "How could anyone
find a place to stay here, where
they say that even the gods share a house?"
Adapted from Olson 2008b, 32-35.
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Μνησίμαχος δ᾽ ἐν Ἱπποτρόφῳ τοιαῦτα παρασκευάζει:
βαῖν᾽ ἐκ θαλάμων κυπαρισσορόφων
ἔξω, Μάνη: στεῖχ᾽ εἰς ἀγορὰν
πρὸς τοὺς Ἑρμᾶς,
οὗ προσφοιτῶς᾽ οἱ φύλαρχοι,
τούς τε μαθητὰς τοὺς ὡραίους
οὓς ἀναβαίνειν ἐπὶ τοὺς ἵππους
μελετᾷ Φείδων καὶ καταβαίνειν
T030





Mnesimachos in The Horse-Groom prepares these things:
Leave our cypress-roofed chambers,
Manes! Go to the Agora,
to the Herms,
where the cavalry commanders spend their time,
and to the handsome pupils
Pheidon is training to mount
and dismount from their horses.
Adapted from Olson 2008b, 376-379.
πᾶς δέ τις ἢ ἑλένειον ἢ ἀστέρα φωτίζοντα
δρέψας εἰνοδίοισι θεῶν παρακάββαλε σηκοῖς
ἢ αὐτοῖς βρετάεσσιν, ὅτε πρώτιστον ἴδωνται:
T031




And above all having selected
The elecampane and the bright aster,
And place them in the roadside precincts of the gods,
or hang them on [their statues], as soon as they see it.
Adapted from Olson 2012, 102-105.
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Ἐν ὁδῷ τις Ἑρμῆς τετράγωνος εἱστήκει,
λίθων δ’ ὑπ’ αὐτῷ σωρὸς ἦν. κύων τούτῳ
εἶπεν προσελθών “χαῖρε πρῶτον, Ἑρμεία·
ἔπειτ’ ἀλεῖψαι βούλομαί σε, μηδ’ οὕτω
θεὸν παρελθεῖν, καὶ θεὸν παλαιστρίτην.”
ὁ δ’ εἶπεν “ἤν μου τοῦτο μὴ ’πιλιχμήσῃς
τοὔλαιον ἐλθών, μηδέ μοι προσουρήσῃς,
χάριν εἴσομαί σοι· καὶ πλέον με μὴ τίμα.
T032
Babrius 48
first century-second century CE
Mythiambi
By the roadside stood a square-hewn statue of Hermes
with a heap of stones under it.  A dog came up
to this and said: "Greetings, Hermes, first of all,
but more than that, I wish to anoint you.  I could not
think of passing by a god like you, especially since you are the athlete's god."
"I shall be grateful to you," said [Hermes], "if you do not lick off
such olive oil as I already have and do not
pee on me.  Beyond that, pay me no respect."
Adapted from Perry 1965, 64-65.
μέστα μὲν ἐν Τριόπαο δόμοις ἔτι χρήματα κεῖτο,
μῶνον ἄρ’ οἰκεῖοι θάλαμοι κακὸν ἠπίσταντο.
ἀλλ’ ὅκα τὸν βαθὺν οἶκον ἀνεξήραναν ὀδόντες,
καὶ τόχ’ ὁ τῶ βασιλῆος ἐνὶ τριόδοισι καθῆστο






So long as there were stores in the house of Tropas, only the chambers of the
house were aware of the evil thing; but when his teeth dried up the rich house,
then the king's son sat at the crossways, begging for crusts and the cast out
refuse of the feast.
Mair 1921, 132-135.
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Charicleides, Alysis frag. 1 (Kassel and Austin 1983) ap. Ath. 7.325d
c. third century BCE
The Chain
See T027.
Ἦ γὰρ οὐχὶ τερατώδεις οἱ λίθους προστρεπόμενοι, εἶτα μέντοι καὶ πρὸ
τῶν πυλῶν ἱστάντες αὐτοὺς ὡς ἐνεργεῖς; Ἑρμῆν προσκυνοῦσιν ὡς θεὸν
καὶ τὸν Ἀγυιέα θυρωρὸν ἱστάντες. Εἰ γὰρ ὡς ἀναισθήτους ὑβρίζουσιν, τί
προσκυνοῦσιν ὡς θεούς; Εἰ δὲ αἰσθήσεως αὐτοὺς μετέχειν οἴονται, τί
τούτους ἱστᾶσι θυρωρούς;
T034




Are they not amazing, these men who make supplication to stones, and yet set
them up before their gates as if alive and active, worshiping the image of
Hermes as a god, and setting up Agyieus as door-keeper? For if they insult them
as being without feeling, why do they worship them as gods?  But if they believe
them to partake of feeling, why do they set them up as door-keepers?
Adapted from Butterworth 1919, 114-115.
ἔστι τοίνυν τις πρόχειρος λόγος, ὡς ἄρα καὶ παρ᾽ ἡμῖν ἐπὶ τῶν προγόνων
πόλλ᾽ ἀγάθ᾽ εἰργασμένοι τινὲς οὐδενὸς ἠξιοῦντο τοιούτου, ἀλλ᾽ ἀγαπητῶς






Then they have another argument ready; that for us in former generations men
who had rendered great services were thought worthy of nothing of this sort, but
were content with an inscription in the Herms.
Adapted from Vince 1930a, 564-567.
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ἴστε γὰρ δήπου τοῦθ᾽ ὅτι τοὺς χοροὺς ὑμεῖς ἅπαντας τούτους καὶ τοὺς
ὕμνους τῷ θεῷ ποιεῖτε, οὐ μόνον κατὰ τοὺς νόμους τοὺς περὶ τῶν
Διονυσίων, ἀλλὰ καὶ κατὰ τὰς μαντείας, ἐν αἷς ἁπάσαις ἀνῃρημένον
εὑρήσετε τῇ πόλει, ὁμοίως ἐκ Δελφῶν καὶ ἐκ Δωδώνης, χοροὺς ἱστάναι
κατὰ τὰ πάτρια καὶ κνισᾶν ἀγυιὰς καὶ στεφανηφορεῖν.
ἀνάγνωθι δέ μοι λαβὼν αὐτὰς τὰς μαντείας.
αὐδῶ Ἐρεχθείδῃσιν, ὅσοι Πανδίονος ἄστυ ναίετε καὶ πατρίοισι νόμοις
ἰθύνεθ’ ἑορτάς, μεμνῆσθαι Βάκχοιο, καὶ εὐρυχόρους κατ’ ἀγυιὰς ἱστάναι
ὡραίων Βρομίῳ χάριν ἄμμιγα πάντας, καὶ κνισᾶν βωμοῖσι κάρη
στεφάνοις πυκάσαντας. περὶ ὑγιείας θύειν καὶ εὔχεσθαι Διὶ ὑπάτῳ,
Ἡρακλεῖ, Ἀπόλλωνι προστατηρίῳ: περὶ τύχας ἀγαθᾶς Ἀπόλλωνι ἀγυιεῖ,
Λατοῖ, Ἀρτέμιδι, καὶ κατ᾽ ἀγυιὰς κρατῆρας ἱστάμεν καὶ χοροὺς καὶ
στεφαναφορεῖν καττὰ πάτρια θεοῖς Ὀλυμπίοις πάντεσσι καὶ πάσαις, ἰδίας






For you are certainly aware that you perform all these choruses and hymns for
the gods not only in obedience to these laws about the Dionysia but also to the
oracles where you will find it has been proclaimed, both by Delphi and similarly
by Dodona, that the city should institute choruses in accordance with the
ancestral rules and fill the alleyways with the smoke of sacrifices and wear
crowns.
Take the actual oracles and read them for me.
'I proclaim to all the sons of Erechtheus, who in the city of Pandion dwell and
conduct their festivals by ancestral rules, be mindful of Bacchus and along the
wide avenues establish a thank offering of ripe crops to Bromius, all mingled
together, and make the altars fragrant with sacrifice, covering your heads with
crowns. Sacrifice for health, and pray to Zeus the highest, to Heracles, to Apollo
the protector; for good fortune to Apollo of the avenues, to Leto, to Artemis; and
set up mixing bowls in the avenues and choruses, and put on crowns following
the ancestral rules for all the Olympian gods and goddesses, raising high their
right and left hands, and show gratitude.'
Harris 2008, 105-106.
τούτους τά θ᾽ Ἑκαταῖα [κατεσθίειν,] καὶ τοὺς ὄρχεις τοὺς ἐκ τῶν χοίρων,







συνδειπνεῖν ἀλλήλοις, καὶ ῥᾷον ὀμνύναι καὶ ἐπιορκεῖν ἢ ὁτιοῦν.
And that these men used to eat Hekate's food and, gathering up on each occasion
to eat with one another the testicles of the pigs, which are offered for purification
when the assembly convenes, and that they thought less of swearing and
perjuring themselves than anything.
Adapted from DeWitt and DeWitt 1949, 156-157.
ἀγαθῇ τύχῃ. ἐπερωτᾷ ὁ δῆμος ὁ Ἀθηναίων περὶ τοῦ σημείου τοῦ ἐν τῷ
οὐρανῷ γενομένου, ὅ τι ἂν δρῶσιν Ἀθηναίοις ἢ ὅτῳ θεῷ θύουσιν ἢ
εὐχομένοις εἴη ἐπὶ τὸ ἄμεινον ἀπὸ τοῦ σημείου. συμφέρει Ἀθηναίοις περὶ
τοῦ σημείου τοῦ ἐν τῷ οὐρανῷ γενομένου θύοντας καλλιερεῖν Διὶ ὑπάτῳ,
Ἀθηνᾷ ὑπάτῃ, Ἡρακλεῖ, Ἀπόλλωνι σωτῆρι, καὶ ἀποπέμπειν Ἀμφιόνεσσι:
περὶ τύχας ἀγαθᾶς Ἀπόλλωνι ἀγυιεῖ, Λατοῖ, Ἀρτέμιδι, καὶ τὰς ἀγυιὰς
κνισῆν, καὶ κρατῆρας ἱστάμεν καὶ χορούς, καὶ στεφαναφορεῖν καττὰ
πάτρια: θεοῖς Ὀλυμπίοις καὶ Ὀλυμπίαις πάντεσσι καὶ πάσαις, δεξιὰς καὶ
ἀριστερὰς ἀνίσχοντας, μνασιδωρεῖν καττὰ πάτρια: ἥρῳ ἀρχαγέτᾳ, οὗ
ἐπώνυμοί ἐστε, θύειν καὶ δωροτελεῖν καττὰ πάτρια: τοῖς ἀποφθιμένοις ἐν






May good fortune attend you. The people of the Athenians make inquiry about
the sign which has appeared in the heavens, asking what the Athenians should
do, or to what god they should offer sacrifice or make prayer, in order that the
issue of the sign may be for their advantage. It will be well for the Athenians
with reference to the sign which has appeared in the heavens that they sacrifice
with happy auspices to Zeus most high, to Athena most high, to Heracles, to
Apollo the deliverer, and that they send due offerings to the Amphionesa; that
they sacrifice for good fortune to Apollo, god of the ways, to Leto and to
Artemis, and that they make the streets steam with the savour of sacrifice; that
they set forth bowls of wine and institute choruses and wreathe themselves with
garlands after the custom of their fathers, in honour of all the Olympian gods
and goddesses, lifting up the right hand and the left, and that they be mindful to
bring gifts of thanksgiving after the custom of their fathers. And ye shall offer
sacrificial gifts after the custom of your fathers to the hero-founder after whom
ye are named; and for the dead their relatives shall make offerings on the
appointed day according to established custom.
Murray 1939, 104-107.
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 ἐπειδὴ γὰρ παρέλαβον αὐτὸν παρὰ τῆς ἀρχῆς, προσελθὼν αὐτῷ πρῶτον
μὲν ἀπῄτουν τὰ σκεύη· ὡς δὲ τοῦτό μου εἰπόντος οὐκ ἀπεδίδου, ὕστερον
αὐτῷ περιτυχὼν περὶ τὸν Ἑρμῆν τὸν πρὸς τῇ πυλίδι προσεκαλεσάμην
πρός τε τοὺς ἀποστολέας καὶ πρὸς τοὺς τῶν νεωρίων ἐπιμελητάς· οὗτοι





For when I had received his name from the archon, I approached him and first
demanded the ship's equipment; when he refused to give it back on my making
this statement, I subsequently fell in with him near the Hermes which stands by
the little gate and summoned him before the dispatching board and the overseers
of the dockyards; for it was they who at that time brought into court suits
regarding ship's equipment.
Adapted from Murray 1939, 288-291.
Dieuchidas, frag. 2b (BNJ 485 F 2b) ap. schol. Ar., Vesp. 875
fourth century BCE
See T113.
Ἑρμαῖον, τὸν σωρὸν τῶν λίθων, καὶ συνόλως τοὺς ἐνοδίους λίθους· λέγει
δὲ περὶ αὐτῶν Ξάνθος, ὅτι ἀποκτείναντος Ἑρμοῦ τὸν Ἄργον, καὶ δίκας
εἰσπραττομένου καὶ ὑπέχοντος ἐν τοῖς θεοῖς διὰ τὸ πρῶτον ἅψασθαι, τοὺς
λοιποὺς ἀφοσιουμένους τὸ ἄγος, καὶ ἀπολύοντας τοῦ φόνου προσβάλλειν
αὐτῷ τὴν ψῆφον· ὅθεν διαμένειν ἔτι καὶ νῦν.
T040
Etym. magn., s.v. Ἑρμαῖον = Xanthus frag. 9 (FGrH 765 F 29)
twelfth century CE
Etymologicum magnum
Hermaion (gift of Hermes/windfall), which [is a] heap of stones, and in general
the stones on the road.  And Xanthus says about these things that Hermes,
having killed Argos, and having experienced and given an account [of what
happened] among the gods, took part in it for the first time; [they], having
purified the guilt with stones and removed the pollution of the murder, cast a
voting pebble for him.  Whence, and even now, [the tradition] continues.
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οὐκ ἐν ταῖς ζαθέαις Ἀθά-
ναις εὐκίονες ἦσαν αὐ-
λαὶ θεῶν μόνον, οὐδ᾽ ἀγυι-
άτιδες θεραπεῖαι:
ἀλλὰ καὶ παρὰ Λοξίᾳ
τῷ Λατοῦς διδύμων προσώ-
πων καλλιβλέφαρον φῶς.
T041




Not only in our sacred Athens,
were the gods' fair columned
temples, or worship
given to Agyieus.
Also at the shrine of Loxias,
Leto’s son, the temple’s twin façades
gleam with fair-eyed loveliness.
Adapted from Kovacs 1999, 336-337.
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χορός




ρώματ᾽ ἐφ᾽ οἷσι πέμπει





μηδέ ποτ᾽ ἄλλος ἄλλων ἀπ᾽ οἴ-
κων πόλεως ἀνάσσοι






Enodia, daughter of Demeter, you who rule
over the wanderings of the night,
direct also by day
the filling of the cup
of lingering death to him against whom
my mistress, my mistress, sends it filled
with drops from the severed neck of the earthborn Gorgon,
against the one who would grasp
upon Erechtheus's house!
May no one else from another house come
and rule the city,
none except the noble Erechtheids!
Adapted from Kovacs 1999, 446-447.
Πολυνείκης
καὶ σύ, Φοῖβ’ ἄναξ Ἀγυιεῦ, καὶ μέλαθρα, χαίρετε,








And farewell to you, Phoebus, lord Agyieus, farewell, my house,
my agemates and the statues of the gods, receivers of sacrifice.
Adapted from Kovacs 2002, 278-279.
Αθηνα:
τεμένη δ᾽, ἵν᾽ αὐτῶν σώμαθ᾽ ἡγνίσθη πυρί,







And the temene in the place where their bodies were purified by fire,
by the crossroads to Isthmia, release [these] to the god .
Adapted from Kovacs 1998, 136-137.
Ἑκάτης ἀγάλματα, αἱ κύνες. ταύτῃ γάρ φασι θύονται. ἣν καὶ
κυνοπρόσωπον διαπλάττονται. καὶ κύων ἀκράχολος Ἑκάτης ἄγαλμα
φωσφόρου γενήσομαι.
T045




Hekate's images, or bitches, for these are sacrificed to her they say, and she is
also portrayed as having a dog's face: a prickly-tempered bitch, the image of
light-bearing Hekate I'll become.
Adapted from Henderson 2007, 416-417.
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Ἀγυιᾶς: Δημοσθένης ἐν τῷ κατὰ Μειδίου “χοροὺς ἱστάναι κατὰ τὰ
πάτρια καὶ κνισᾶν ἀγυιᾶς.” ἔνιοι μὲν ὀξύνουσι θηλυκῶς χρώμενοι, οἷον
τὰς ὁδούς· βέλτιον δὲ περισπᾶν ὡς ἀπὸ τοῦ ἀγυιεύς. ἀγυιεὺς δέ ἐστι κίων
εἰς ὀξὺ λήγων, ὃν ἱστᾶσι πρὸ τῶν θυρῶν, ὡς σαφὲς ποιοῦσιν
Ἀριστοφάνης τε ἐν Σφηξὶ καὶ Εὔπολις. ἰδίους δὲ εἶναι φασιν αὐτοὺς
Ἀπόλλωνος, οἱ δὲ Διονύσου, οἱ δὲ ἀμφοῖν. ἔστιν οὖν τὸ ὁλόκληρον
ἀγυιέας, καὶ κατὰ τὴν Ἀττικῶν διάλεκτον ἀγυιᾶς, καθὰ καὶ Στειριᾶς καὶ
Μηλιᾶς καὶ τὰ παραπλήσια λέγουσιν ἐν συναλοιφῇ.
Ἀριστοφάνης ἐν Ὄρνισι
μηλοσφαγεῖν τε βουθύτοις ἐπ’ ἐσχάραις
κνισᾶν τ’ ἀγυιᾶς.
φασὶ δ’ αὐτὸ ἴδιον εἶναι Δωριέων, ὡς δῆλον ποιεῖ Διευχίδας ἐν τῇ γʹ′ τῶν
Μεγαρικῶν. εἶεν δ’ ἂν οἱ παρὰ τοῖς Ἀττικοῖς λεγόμενοι ἀγυιεῖς οἱ πρὸ τῶν
οἰκιῶν βωμοὶ, ὥς φασι Κρατῖνος καὶ Μένανδρος καὶ Σοφοκλῆς ἐν τῷ
Λαοκόωντι, μετάγων τὰ Ἀθηναίων ἔθη εἰς Τροίαν, φησὶ
λάμπει δ’ ἀγυιεὺς βωμὸς ἀτμίζων πυρὶ
σμύρνης σταλαγμοὺς, βαρβάρων εὐοσμίας
T046
Harp., s.v. Ἀγυιᾶς = Soph., frag. 370 (Lloyd-Jones 1996)
Harpocration
c. 150-250 CE
Lexeis of the Ten Orators
Streets.  Demosthenes says in Against Meidias: "to institute choruses in
accordance with the ancestral rules and fill the streets with the smoke of
sacrifices." Some [give agyias] an acute accent, treating it as feminine like τὰς
ὁδούς; but better to use the circumflex, as if from agyieus.  An agyieus is a
pillar with a pointed end, which they set up outside their doors, as Aristophanes
in the Wasps and Eupolis make clear. Some say these [pillars] are of Apollo,
some of Dionysos, some to both. So, ἀγυιεύς is the complete[ form], and in the
dialect of Attica ἀγυιᾶς, according to Steirias and Melias, and [their] neighbors
say it with an acute accent.
Aristophanes in the Birds:
"To sacrifice sheep and oxen on the hearths,
To fill the streets with the smoke of sacrifice."
It is said that this is peculiar to the Dorians, as Dieuchidas makes clear in the
third book of his Megarian Histories. But there might be some Attic speakers
saying ἀγυιεῖς for the altars in front of the house, as Kratinos and Menander
say, and Sophocles says in the Laocoon, when transferring Athenian customs to
Troy:
"The Agyieus altar gleams, smoky with fire and drops of myrrh and barbarian
perfumes."
Adapted from Liddel 2014
Keaney 1991, 4.
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Ἑρμαῖ: Αἰσχίνης ἐν τῷ κατὰ Κτησιφῶντος καὶ Ὑπερείδης ἐν τῷ περὶ τῶν
Εὐβούλου δωρεῶν. Μενεκλῆς ἢ Καλλικράτης ἐν τῷ περὶ Ἀθηνῶν γράφει
ταυτί “ἀπὸ γὰρ τῆς Ποικίλης καὶ τῆς τοῦ βασιλέως στοᾶς εἰσὶν οἱ Ἑρμαῖ
καλούμενοι· διὰ γὰρ τὸ πολλοὺς κεῖσθαι καὶ ὑπὸ ἰδιωτῶν καὶ ἀρχόντων
ταύτην τὴν προσηγορίαν εἰληφέναι συμβέβηκεν. ἐφ’ ἑνὸς δὲ αὐτῶν
ἐπιγέγραπται γράμμασιν ἀρχαίοις  ἀντ’ εὐεργεσίης Ἀγαμέμνονα δῆσαν
Ἀχαιοί.” ὅτι δὲ καὶ Ἑρμῶν στοά τις ἐλέγετο δεδήλωκε καὶ Ἀντιφῶν ἐν τῷ
πρὸς Νικοκλέα. ὅτι δὲ ἐκαλοῦντό τινες καὶ Ἱππάρχειοι Ἑρμαῖ ἀπὸ
Ἱππάρχου τοῦ Πεισιστράτου εἴρηται ἔν τε τῇ ἀρχαίᾳ κωμῳδίᾳ καὶ παρὰ
Πλάτωνι ἐν τῷ Ἱππάρχῳ.
T047
Harp., s.v. Ἑρμαῖ = Menekles or Kallikrates, frag. 2 (BNJ 370 F 2)
Harpocration
c. 150-250 CE
Lexeis of the Ten Orators
Herms. Aeschines in his speech Against Ctesiphon and Hypereides in his speech
on the gifts of Euboulos.  Menekles or Kallikrates in his work on Athens writes,
"From the Stoa Poikile and the Stoa Basileus are the things called  Herms.
Because they are set up in large numbers by private individuals and by archons
they have taken on this name.  On one of them is inscribed in ancient letters, "In
return for good works the Achaians bound Agamemnon." Antiphon relates in his
speech Against Nikokles that there was a certain Stoa of the Herms. Also it is
stated in Old Comedy and by Plato in the Hipparchos that that certain ones were
called Hipparchan Herms after Hipparchos, son of Peisistratus.
BNJ 370 F 2
Ἑρμῆς ὁ πρὸς τῆι πυλίδι: Δημοσθένης ἐν τῶι Κατ’ Εὐέργου. Φιλόχορος
ἐν τῆι ε «Ἀθηναίων» φησίν «ἀρξαμένων τειχίζειν τὸν Πειραιᾶ, οἱ θ
ἄρχοντες τοῦτον ἀναθέντες ἐπέγραψαν·
Ἀρξάμενοι πρῶτοι τειχίζειν οἵδ’ ἀνέθηκαν
βουλῆς καὶ δήμου δόγμασι πειθόμενοι».
... Φιλόχορος ἐν ε Ἀτθίδος φησὶν ὡς οἱ ἐννέα ἄρχοντες ταῖς φυλαῖς
ἀνέθεσαν Ἑρμῆν παρὰ τὸν πυλῶνα τὸν ἀστικόν
T048




Lexeis of the Ten Orators
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Hermes before the Gate: Demosthenes [mentions this] in the [speech] Against
Evergos.  Philochoros in the fifth [book of the Athenians] says, "When [the
Athenians] were starting to fortify the Peiraieus, the nine archons dedicated this
[Hermes, and] they inscribed it:
The first men having begun to build [the fortification] set this up,
in obedience to the resolutions of the boule and the demos.
... Philochoros in the fifth [book] of the Attis says that the nine archons dedicated
a Hermes with the tribes beside the city gate.
Adapted from Harding 2008, 143-144.
BNJ 328 F 40a-b
τὰ ἐν ταῖς τριόδοις φησὶν Ἑκαταῖα, ὅπου τὰ καθάρσια ἔφερόν τινες, ἃ
ὀξυθύμια καλεῖται. Εὔπολις Δήμοις
ὃν χρῆν ἔν τε ταῖς τριόδοις κἀν τοῖς ὀξυθυμίοις
προστρόπαιον τῆς πόλεως κάεσθαι τετριγότα.
T049
Harp., s.v. ὀξυθύμια = Eupolis, frag. 110 (Edmonds 1957)
Harpocration
c. 150-250 CE
Lexeis of the Ten Orators
They say these are the hekataia at the crossroads, where they bring the
purificatory offerings, called oxuthumia.  Eupolis, in the Demoi:
And even if it is necessary, at the crossroads with the polluted things, for him
a polluter of the city, crying out, to be burnt.
Adapted from Edmonds 1957, 344-345.
Τρικέφαλος:  Ἰσαῖος ἐν τῷ πρὸς Εὐκλείδην “μικρὸν δ’ ἄνω τοῦ
τρικεφάλου παρὰ τὴν Ἑστίαν ὁδόν.” τὸ πλῆρές ἐστι τοῦ τρικεφάλου
Ἑρμοῦ. τοῦτον δέ φησι Φιλόχορος ἐν γ  Εὐκλείδην ἀναθεῖναι Ἀγκυλῆσιν
T050




Lexeis of the Ten Orators
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Trikephalos: Isaeus says in Against Eukleides: "A little bit above the three-
headed [statue] on the road to Hestaia."  This is the whole [account] of the three-
headed herm.  Philochoros says this in the third [book] that Eukleides set it up at
Ankyle.
Adapted from Edwards 2007, 203
ἔστι δὲ ὁδὸς ἐς Ἡλίου πόλιν ἀπὸ θαλάσσης ἄνω ἰόντι παραπλησίη τὸ
μῆκος τῇ ἐξ Ἀθηνέων ὁδῷ τῇ ἀπὸ τῶν δυώδεκα θεῶν τοῦ βωμοῦ






There is a road to Heliopolis going up alongside the sea, the length of the road
out of Athens going from the Altar of the Twelve Gods towards to the temple of
Olympian Zeus in Pisa.
Adapted from Godley 1920, 280-281.
Λακεδαιμόνιοι μέν νυν Πλαταιεῦσι ταῦτα συνεβούλευον, οἳ δὲ οὐκ
ἠπίστησαν, ἀλλ᾽ Ἀθηναίων ἱρὰ ποιεύντων τοῖσι δυώδεκα θεοῖσι ἱκέται






The Lacedaemonians, then, gave them this counsel; the Plataeans obeyed it, and
when the Athenians were sacrificing to the twelve gods they came as suppliants
and sat them down by the altar, and so put themselves under protection.
Godley 1922, 262-263.
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ἔμπροσθε ὦν πρὸ τῆς ἀκροπόλιος, ὄπισθε δὲ τῶν πυλέων καὶ τῆς ἀνόδου,
τῇ δὴ οὔτε τις ἐφύλασσε οὔτ’ ἂν ἤλπισε μή κοτέ τις κατὰ ταῦτα ἀναβαίη
ἀνθρώπων, ταύτῃ ἀνέβησάν τινες κατὰ τὸ ἱρὸν τῆς Κέκροπος θυγατρὸς






In front of the Acropolis, and behind the gates and the ascent, was a place where
no one was on guard, since no one thought any man could go up that way. Here
some men climbed up, near the sacred precinct of Kekrops's daughter Aglauros,
although the place was a sheer cliff.
Adapted from Godley 1925, 48-49.
Πέμποι μὲν σὲ Πὰν ἐνόδιος, πομπαῖον καὶ γλυκὺ προσηχῶν μέλος τῇ
σύριγγι, Ἀφροδίτη δὲ καὶ οἱ ταύτης παῖδες Ἔρωτες, πόθου κρατῆρα
κεράσαντες, σοῦ τῆς ὁδοῦ προπομπεύοιεν
T054
Himer., frag. 1.8 (Penella 2007)
Himerius
c. 310-390 CE
May Pan Enodios conduct you as he plays a sweet escorting tune on his pipe.
May Aphrodite and her children, the Erotes, mix a krater of love and go before
you on the road.
Adapted from Penella 2007, 274.
οὔπω τὸ ἔαρ ὤφθη, καὶ χειμὼν Ἑλλησπόντιος προσβαλὼν τὴν ψυχὴν
πήγνυσιν· οὔπω τὸν ἥλιον εἴδομεν, καὶ τὰς ἀκτῖνας ἑτέρωσε κλίνων
ἀπειλεῖ νύκτα ποιήσειν τοῖς Ἕλλησι. πρὶν μειδιᾶσαι στυγνάζομεν, πρὶν







The spring was not yet seen, and now a Hellespontic storm, striking, freezes the
soul. We did not yet see the sun, and now it turns its rays elsewhere and it
threatens to bring night to the Greeks.  We are gloomy before we smile, we pray
to the gods of the wayside before offering sacrifice in honor of your arrival.
Adapted from Penella 2007, 240-241.
ἢν δὲ καὶ τῆς κόπρου τι παρέῃ, ὃ πολλάκις γίνεται ὑπὸ τῆς νούσου
βιαζομένοισιν, Ἐνοδίου πρόσκειται ἡ προσωνυμίη: ἢν δὲ λεπτότερον καὶ
πυκνότερον, οἷον ὄρνιθες, Ἀπόλλων νόμιος. ἢν δὲ ἀφρὸν ἐκ τοῦ στόματος
ἀφίῃ καὶ τοῖσι ποσὶ λακτίζῃ, Ἄρης τὴν αἰτίην ἔχει. ὁκόσα δὲ δείματα
νυκτὸς παρίσταται καὶ φόβοι καὶ παράνοιαι καὶ ἀναπηδήσιες ἐκ τῆς
κλίνης καὶ φόβητρα καὶ φεύξιες ἔξω, Ἑκάτης φασὶν εἶναι ἐπιβολὰς καὶ
ἡρώων ἐφόδους.
T056




Should he pass some excrement, as often happens under the stress of the disease,
the surname Enodia is applied.  If it be more frequent and thinner, like that of
birds, it is Apollo Nomios.  If he foams at the mouth and kicks, Ares has the
blame.  When at night occur fears and terrors, paranoia, jumpings from the bed
and terror and rushings out of doors, they say that it is an assault of Hekate or it
is the communications of the heroes.
Adapted from Jones 1923, 146-149.
 Ἕρμαιος λόφος· τοὺς σωροὺς τῶν λίθων ἑρμᾶς, τοὺς ἐν ταῖς ὁδοῖς
γινομένους εἰς τιμὴν τοῦ θεοῦ· ἐνόδιος γάρ
T057
Hsch., Lexicon, s.v. Ἕρμαιος λόφος
Hesychios
400-499 CE
The hill of Hermes:  The herm, heaps of stones, those being on the roads in
honor of the god. For [he is] on the road.
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Ἑρμῆς στροφαῖος· ὁ παρὰ στρόφιγγι τῆς θύρας ἱδρυμένος
T058
Hsch., Lexicon, s.v.Ἑρμῆς στροφαῖος
Hesychios
400-499 CE
Hermes of the door hinge: The one having been set down beside the hinge of the
door.
Ἑρμῆς τρικέφαλος· Ἀριστοφάνης ἐν Τριφάλητι τοῦτο ἔφη παίζων
κωμικῶς, παρόσον τετρακέφαλος Ἑρμῆς ἐν τῇ τριόδῳ τῇ <ἐν>
Κεραμεικῷ ἵδρυτο
T059




Three-headed Herm:  Aristophanes said it in Triphale, a comic joke, since there
was a four-headed Hermes at the Kerameikos crossroads.
Adapted from Henderson 2007, 370-371.
Κελευθείας· τὰς ἐνοδίους δαίμονας
T060
Hsch., Lexicon, s.v. Κελευθείας
Hesychios
400-499 CE
Keleutheias (belonging to the road): The divinities on the roadways.
Isaeus, Against Eukleides frag. 12 (Edwards 2007) ap. Harp., s.v.
τρικεφάλος; Suda Lexicon, s.v. Τρικέφαλος
c. last quarter of the fifth century-fourth century BCE
See T050 and T126.
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πορεύσει δέ σε θεὸς εὐμενὴς μετὰ τῆς Ἐνοδίας παρθένου, καὶ





To Eustathios, the Philosopher
A kindly god will accompany you with the maiden Enodia, and the state post
will be at your disposal if you wish to use a carriage, and two extra horses.
Adapted from Wright 1923, 138-139.
ἄξει δέ σε ὁ δημόσιος δρόμος ὀχήματι χρώμενον ἑνὶ καὶ παρίππῳ. εἰ δὲ






The state post will bring you, and you may use one carriage and an extra horse.
And if it is necessary to pray for further aid, I have invoked for you the blessing
of Enodia and Enodios.
Adapted from Wright 1923, 186-187.
Ὦ τάνδε στείχοντες ἀταρπιτόν, αἴτε ποτ’ ἀγροὺς
δαμόθεν αἴτ’ ἀπ’ ἀγρῶν νεῖσθε ποτ’ ἀκρόπολιν,
ἄμμες ὅρων φύλακες δισσοὶ θεοί, ὧν ὁ μὲν Ἑρμᾶς,
οἷον ὁρῇς μ’, οὗτος δ’ ἅτερος Ἡρακλέης·
ἄμφω μὲν θνατοῖς εὐάκοοι, ἀλλά ποθ’ οὗτος,
αἴτ’ ὠμὰς παραθῇς ἀχράδας, ἐγκέκαφεν·
ναὶ μὰν ὡσαύτως τοὺς βότρυας, αἴτε πέλονται
ὥριμοι αἴτε χύδαν ὄμφακες, εὐτρέπικεν.
μισέω τὰν μετοχὰν οὐδ’ ἥδομαι· ἀλλ’ ὁ φέρων τι,
ἀμφίς, μὴ κοινᾷ τοῖς δυσὶ παρτιθέτω
καὶ λεγέτω· „Τὶν τοῦθ’, Ἡράκλεες,“ ἄλλοτε „Τοῦτο
 Ἑρμᾷ“ καὶ λύοι τὰν ἔριν ἀμφοτέρων.
T063




You, walking along this road, whether you are going from the deme
to the fields or returning to the city from the country,
we two gods are the guardians of the boundaries.  I, as you see, am Hermes,
and this other fellow is Herakles.
We both are inclined to listen to mortals, but to each other...
When you would offer wild pears to both of us, he ate them up.
Yes, and indeed, also the grapes; whether they are
ripe or any quantity of sour ones, he stows them away.
I hate this sharing, and get no pleasure from it.  Whoever brings us something,
let him serve it to each of us and not in common for us two,
saying, "This is for you, Herakles," and again, "This
is for Hermes," so he might resolve our quarrel.
Adapted from Paton 1918c, 170-171.
Ἀμφοτέραις παρ’ ὁδοῖσι φύλαξ ἕστηκα Πρίηπος
ἰθυτενὲς μηρῶν ὀρθιάσας ῥόπαλον.
εἵσατο γὰρ πιστόν με Θεόκριτος· ἀλλ’ ἀποτηλοῦ,
φώρ, ἴθι, μὴ κλαύσῃς τὴν φλέβα δεξάμενος.
T064
Leonidas, Anth. Pal. 16.261
c. 250-200 BCE
The Greek Anthology
I, Priapos, stand as a guardian beside both roads,
my "club" set straight out from my thighs.
For Theocritus set trusty me up. But keep back, thief,
in case you would cry, taking a 'beating.'
Adapted from Paton 1918b, 314-315.
ταῦτα λέγε αὐτῷ, καὶ προσέτι, ἐμπλησάμενον τὴν πήραν ἥκειν θέρμων τε
πολλῶν καὶ εἴ που εὕροι ἐν τῇ τριόδῳ Ἑκάτης δεῖπνον κείμενον ἢ ᾠὸν ἐκ
καθαρσίου ἤ τι τοιοῦτον.
T065
Lucian, Dial. mort. 1.1.331
c. 120 -180 CE
Dialogues of the Dead
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Say these things to him, and one thing further--that he's to come here with his
leather pouch quite full with many lupines, and if he should find somewhere in
the crossroads a left-out dinner of Hekate or an egg from a purification or
anything of the sort.
Adapted from Macleod 1959, 2-3.
καὶ θαλλὸν μέγαν κοσμήσαντας ἁπάντων, ὧν κατ’ ἐκείνους τοὺς καιροὺς
αἱ ὧραι φέρουσιν, ἀνατιθέναι τῷ Ἀπόλλωνι ἔμπροσθεν τῶν θυρῶν,
εἰρεσιώνην ὀνομάσαντας, ἀπαρχὰς ποιησαμένους τῶν γιγνομένων
πάντων ἐκ τῆς γῆς, ὅτι τὴν ἀφορίαν ἡμῶν τῆς χώρας ἱκετηρία
ἡ παρὰ τῷ Ἀπόλλωνι τεθεῖσα ἔπαυσεν. καὶ οὕτως οἱ πρόγονοι ἡμῶν
λέγονται ἕκαστος κατὰ τὴν ἰδίαν  θύραν θεῖναι τὴν ἱκετηρίαν τῷ
Ἀπόλλωνι, τὴν νῦν εἰρεσιώνην. καὶ ἡμεῖς Πυανόψια ταύτην τὴν ἑορτὴν
καλοῦμεν, οἱ δ’ ἄλλοι Ἕλληνες Πανόψια, ὅτι πάντας εἶδον τοὺς καρποὺς
τῇ ὄψει.
T066
Lycurg., Against Menesaechmus frag. B.4.2-3 (Burtt 1982)
Lycurgus
c. 390–324 BCE
After adorning a big branch with all the plants that the seasons yield at this time
of year, they dedicated it to Apollo before the doors, calling it eiresione and
intending it as first fruits of all that the earth yields, because the suppliant bough
offered to Apollo had stopped the barrenness of our land.  And so our ancestors
are said to have placed before Apollo, each by his own door, the suppliant
bough, which is now the eiresione.  We call this festival Pyanopsia, but the other
Greeks call it Panopsia because everyone has seen the fruits with his own eyes.
Adapted from Burtt 1982, 142-143.
Worthington, Cooper, and Harris 2001, 155-157, 216.
τίς γὰρ οὐ μέμνηται τῶν πρεσβυτέρων ἢ τῶν νεωτέρων οὐκ ἀκήκοε
Καλλίστρατον, οὗ θάνατον ἡ πόλις κατέγνω, τοῦτον φυγόντα καὶ τοῦ
θεοῦ τοῦ ἐν Δελφοῖς ἀκούσαντα ὅτι ἂν ἔλθῃ Ἀθήναζε τεύξεται τῶν
νόμων, ἀφικόμενον καὶ ἐπὶ τὸν βωμὸν τῶν δώδεκα θεῶν καταφυγόντα,







τοῖς ἠδικηκόσι τυχεῖν τιμωρία ἐστίν. ὁ δέ γε θεὸς ὀρθῶς ἀπέδωκε τοῖς
ἠδικημένοις κολάσαι τὸν αἴτιον: δεινὸν γὰρ ἂν εἴη, εἰ ταὐτὰ σημεῖα τοῖς
εὐσεβέσι καὶ τοῖς κακούργοις φαίνοιτο.
Who does not know Kallistratos, which the older among you remember and the
younger have heard recounted, the man condemned to death by the city? How he
fled and later, hearing from the god at Delphi that if he returned to Athens he
would have fair treatment by the laws, came back and taking refuge at the Altar
of the Twelve Gods was none the less put to death by the state, and rightly so,
for “fair treatment by the laws” is, in the case of wrongdoers, punishment. And
thus the god too acted rightly in allowing those who had been wronged to punish
the offender. For it would be an unseemly thing if signs made to good men were
the same as to the bad.
Adapted from Burtt 1982, 80-81.
Ἀνδοκίδης δὲ τοσοῦτον καταπεφρόνηκε τῶν θεῶν καὶ ὧν ἐκείνοις δεῖ
τιμωρεῖν, ὥστε πρὶν μᾶλλον ἢ ἧττον ἢ ἐπιδεδημηκέναι δέκα ἡμέρας ἐν τῇ
πόλει προσεκαλέσατο δίκην ἀσεβείας πρὸς τὸν βασιλέα, καὶ ἔλαχεν
Ἀνδοκίδης ὢν  καὶ πεποιηκὼς ἃ οὗτος πεποίηκε περὶ τοὺς θεοὺς καὶ (ἵνα
μᾶλλον πρόσσχητε τὸν νοῦν) φάσκων τὸν Ἄρχιππον ἀσεβεῖν περὶ τὸν
Ἑρμῆν τὸν αὑτοῦ πατρῷον. ὁ δὲ Ἄρχιππος ἠντεδίκει ἦ μὴν τὸν Ἑρμῆν






But Andocides has shown such contempt for the gods and for those whose duty
it is to avenge them, that before he had been resident in the city ten days he
instituted proceedings for impiety before the king-archon, and lodged his
complaint, though he was Andocides, and had not only done what that person
has done with regard to the gods, but asserted—and here you should give your
closest attention—that Archippus was guilty of an impiety against the Hermes of
his house. Archippus countered this with a sworn statement that the Hermes was




ἐπειδὴ δὲ ἀπεκρίνατο ὅτι Δεκελειόθεν, προσκαλεσάμενος αὐτὸν καὶ πρὸς
τοὺς τῇ Ἱπποθωντίδι δικάζοντας, ἐλθὼν ἐπὶ τὸ κουρεῖον τὸ παρὰ τοὺς
Ἑρμᾶς, οἷ Δεκελειεῖς προσφοιτῶσιν, ἠρώτων, οὕς τε ἐξευρίσκοιμι







When he replied that he was from Dekeleia, I summoned him also before the
arbitrators of the tribe Hippothontis, and going to the barbershop by the Herms,
the place frequented by the Dekeleans, I asked questions and tried to get
information from those of the Dekeleans if they knew any deme member from
Dekeleia [named] Pankleon.
Adapted from Wycherley 1957, 106.
Machon, frag. 8 (Gow 1965) ap. Ath. 8.337c
third century BCE
See T029.




τῆς Ἀττικῆς νομίζετ’ εἶναι τὸν τόπον,
Φυλήν, τὸ νυμφαῖον δ’ ὅθεν προέρχομαι
Φυλασίων καὶ τῶν δυναμένων τὰς πέτρας





Dyskolos; The Peevish Man
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τὸν ἀγρὸν δὲ τὸν ἐπὶ δεξί’ οἰκεῖ τουτονὶ
Κνήμων, ἀπάνθρωπός τις ἄνθρωπος σφόδρα
καὶ δύσκολος πρὸς ἅπαντας, οὐ χαίρων τ’ ὄχλωι—
“ὄχλωι” λέγω; ζῶν οὗτος ἐπιεικῶς χρόνον
πολὺν λελάληκεν ἡδέως ἐν τῶι βίωι
οὐδεν<ί>, προσηγόρευκε πρότερος δ’ οὐδένα,
πλὴν ἐξ ἀνάγκης γειτνιῶν παριών τ’ ἐμὲ
τὸν Πᾶνα· καὶ τοῦτ’ εὐθὺς αὐτῶι μεταμέλει,
εὖ οἶδ’.
Pan:
Imagine that the scene’s in Attica—
It’s Phyle—and the shrine from which I come
Belongs to the villagers and people who
Can farm the rocks here; it’s a holy place
Of great renown. This farm here on the right’s
Where Knemon lives, a hermit of a man,
Peevish to everybody, loathing crowds—
 ‘Crowds’ do I say? He’s lived a good long time
And never spoken willingly to anyone
In his life, never been the first to greet a man,
With one exception: me, his neighbour, Pan.
He’s forced to greet me when he passes, and
That makes him rueful right away, I know for sure!
Arnott 1979, 184-185.
Σικων
τουτὶ τὸ πρόβατόν ἐστιν οὐ τὸ τυχὸν καλόν.
ἄπαγ’ εἰς τὸ βάραθρον. ἂν μὲν αἰρόμενος φέρω
μετέωρον, ἔχεται τῶι στόματι θαλλοῦ, κράδης
κατεσθίει τὰ θρῖ’, ἀποσπᾶι δ’ εἰς βίαν.
ἐὰν δ’ ἀφῆι χαμαί τις, οὐ προέρχεται.
τοὐναντίον δὴ γέγονε· κατακέκομμ’ ἐγὼ
ὁ μάγειρος ὑπὸ τούτου νεωλκῶν τὴν ὁδόν.
ἀλλ’ ἐστὶν εὐτυχῶς τὸ νυμφαῖον τοδὶ






Dyskolos; The Peevish Man
Sikon:
This sheep here is no ordinary beauty—damn
And blast it to perdition! If I lift it up
And carry it in the air, its teeth lock on a shoot,
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It wolfs the fig-leaves, pulling hard away
From my grip. If you lower it to the ground,
Though, it won’t budge. So here’s a paradox: this sheep’s
Got me, the cook, all in a stew, through hauling it
Along the road! But here’s the shrine, thank heavens,
Where we’re to sacrifice.
Hail, Pan! Getas,




οὐ περιμένει τὴν σὴν σχολήν. ἀλλ’ εἴσιτε·
κανᾶ πρόχειρα, χέρνιβας, θυλήματα
ποιεῖτε. ποῖ κέχηνας, ἐμβρόντητε σύ;
Σωστρατος
κακοὶ κακῶς ἀπόλοισθε. ποιοῦσίν γε με
ἀργόν· καταλιπεῖν γὰρ μόνην τὴν οἰκίαν
οὐκ ἂν δυναίμην. αἱ δὲ Νύμφαι μοι κακὸν
ἀεὶ παροικοῦσ’, ὥστε μοι δοκῶ πάλιν
μετοικοδομήσειν καταβαλὼν τὴν οἰκίαν
ἐντεῦθεν. ὡς θύουσι δ’ οἱ τοιχωρύχοι·
κοίτας φέρονται, σταμνί’, οὐχὶ τῶν θεῶν
ἕνεκ’ ἀλλ’ ἑαυτῶν. ὁ λιβανωτὸς εὐσεβὲς
καὶ τὸ πόπανον· τοῦτ’ ἔλαβεν ὁ θεὸς ἐπὶ τὸ πῦρ
ἅπαν ἐπιτεθέν. οἱ δὲ τὴν ὀσφῦν ἄκραν
καὶ τὴν χολήν, ὅτι ἔστ’ ἄβρωτα, τοῖς θεοῖς





Dyskolos; The Peevish Man
Sostratos's Mother:
Poor thing, it can't wait for your convenience
In you all go! Prepare the baskets, water, cakes.
What are you staring at, you imbecile?
Knemon:
You filthy scum, to hell with you! -- They stop
me doing any work  I couldn't leave
The house all unattended. These Nymphs are
Nothing but trouble to me, being next door.
I think I’ll pull my house down, build another
Away from here!—Look how the devils sacrifice.
They bring hampers and wine-jars, not to please
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The gods, but their own guts. Their piety
Extends to incense and the cake—that’s all put on
The fire, the god can take that. And they serve
The gods with tail-bone and gall-bladder, just because
Men can’t eat them. The rest they guzzle down
Themselves.—Old woman, quick, open the door!




ἔσται, Γέτα, τὸ τήμερον—μαντεύσομαι
τοῦτ’ αὐτός, ὦ Πάν· ἀλλὰ μὴν προσεύχομαι





Dyskolos; The Peevish Man
Sostratos:
Getas, today
It'll be all right, I'll forecast that myself, O Pan!










Dyskolos; The Peevish Man
Sikon:
By




ἂν δὲ μὴ τύχηι
ὢν ἔνδο[ν, ἄρτ]ι πρὸς ἀγορὰν πορεύσομαι·








Not in the house, I’ll go [straight] into town.
I’ll find him by the Herms there, probably.
Arnott 1996, 126-127.







μὰ τὸν Διόνυσον, μὰ τὸν Ἀπόλλω τουτονί,






Me? No, by Dionysos, by Apollo here,





ἐπ’ ἀγαθῆι τύχηι τε πᾶσι τοὺς γάμους <οὓς> μέλλομεν
<νῦν> ποεῖν ἡμῖν γενέσθαι δὸς σύ· μέλλω γὰρ ποεῖν






All hail--Apollo, dearest Lord!
Grant too that this wedding [which] we're now about to celebrate
may confer good fortune on us all!
Arnott 2000, 108-109.
Menekles or Kallikrates, frag. 2 (BNJ 370 F 2) ap. Harp., s.v. Ἑρμαῖ;
Phot., Lexicon, s.v. Ἑρμαῖ
second-first century BCE
See T047 and T093.













πῶς ἐπ[ιλ]ά[βω τὴν πεπρωμένην ἄρα;
τὴν τῆς ’Ατηνᾶς σπ[εύσομαι διὰ τῆς  ὁδοῡ
βαλὼν λίθους τρεῖς;
T078
Pap. Heid., pp. 52-53 = Philemon, frag. 6 (Edmonds 1961a)
Then how can I stop what's fated? Throw
three stones across the road, and hurry
for Athena's temple?
Adapted from Edmonds 1961a, 46-47.
πλησίον δὲ ἱερόν ἐστιν Ἀφροδίτης Οὐρανίας. πρώτοις δὲ ἀνθρώπων
Ἀσσυρίοις κατέστη σέβεσθαι τὴν Οὐρανίαν, μετὰ δὲ Ἀσσυρίους Κυπρίων
Παφίοις καὶ Φοινίκων τοῖς Ἀσκάλωνα ἔχουσιν ἐν τῇ Παλαιστίνῃ, παρὰ
δὲ Φοινίκων Κυθήριοι μαθόντες σέβουσιν: Ἀθηναίοις δὲ κατεστήσατο
Αἰγεύς, αὑτῷ τε οὐκ εἶναι παῖδας νομίζων—οὐ γάρ πω τότε ἦσαν— καὶ
ταῖς ἀδελφαῖς γενέσθαι τὴν συμφορὰν ἐκ μηνίματος τῆς Οὐρανίας. τὸ δὲ
ἐφ᾽ ἡμῶν ἔτι ἄγαλμα λίθου Παρίου καὶ ἔργον Φειδίου: δῆμος δέ ἐστιν
Ἀθηναίοις Ἀθμονέων, οἳ Πορφυρίωνα ἔτι πρότερον Ἀκταίου
βασιλεύσαντα τῆς Οὐρανίας φασὶ τὸ παρὰ σφίσιν ἱερὸν ἱδρύσασθαι.







Nearby is a sanctuary of Aphrodite Ourania; the first men to honor Ourania were
the Assyrians, after the Assyrians the Paphians of Cyprus and the Phoenicians
who live at Ascalon in Palestine; the people of Cythera were learning from the
Phoenicians. Among the Athenians, Aegeus, thinking himself to be childless (he
had, in fact, no children at the time), set up [the cult], and that his sisters had
suffered their misfortune because of the wrath of Aphrodite Ourania. The statue
still extant is of Parian marble and is the work of Pheidias. One of the Athenian
demes is that of the Athmoneis, who say that Porphyrion, an earlier king than
318
Actaeus, founded their shrine of Ourania. But the traditions among the demes
often differ entirely from those of the city.
Adapted from Jones 1918, 74-75.
ἰοῦσι δὲ πρὸς τὴν στοάν, ἣν Ποικίλην ὀνομάζουσιν ἀπὸ τῶν γραφῶν,






Going toward the stoa which they call Poikile because of its pictures, there is a
bronze Hermes called Agoraios, and a gate is nearby.
Jones 1918, 76-77.
ὑπὲρ δὲ τῶν Διοσκούρων τὸ ἱερὸν Ἀγλαύρου τέμενός ἐστιν. Ἀγλαύρῳ δὲ
καὶ ταῖς ἀδελφαῖς Ἕρσῃ καὶ Πανδρόσῳ δοῦναί φασιν Ἀθηνᾶν
Ἐριχθόνιον καταθεῖσαν ἐς κιβωτόν, ἀπειποῦσαν ἐς τὴν παρακαταθήκην
μὴ πολυπραγμονεῖν· Πάνδροσον μὲν δὴ λέγουσι πείθεσθαι, τὰς δὲ δύο—
ἀνοῖξαι γὰρ σφᾶς τὴν κιβωτόν—μαίνεσθαί τε, ὡς εἶδον τὸν Ἐριχθόνιον,
καὶ κατὰ τῆς ἀκροπόλεως, ἔνθα ἦν μάλιστα ἀπότομον, αὑτὰς ῥῖψαι. κατὰ
τοῦτο ἐπαναβάντες Μῆδοι κατεφόνευσαν Ἀθηναίων τοὺς πλέον τι ἐς τὸν





c. 160 - 180 CE
Description of Greece
Above the shrine of the Dioscouri is a temenos of Aglauros. It was to Aglauros
and her sisters, Herse and Pandrosos, that they say Athena gave Erichthonios,
[whom she] had hidden in a chest, having told them not to meddle into what was
entrusted to them. Pandrosos, they say, obeyed, but the other two -- they opened
the chest -- went mad when they saw Erichthonios, and threw themselves down
the steepest part of the Acropolis. Here it was that the Persians climbed and
killed the Athenians who thought that they understood the oracle better than did
Themistocles, and fortified the Acropolis with logs and stakes.
Adapted from Jones 1918, 86-87.
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ἰόντων δὲ Ἀθήνῃσιν ἐς τὴν ἀκρόπολιν ἀπὸ τοῦ θεάτρου τέθαπται
Κάλως·...τοῦ δὲ Ἀσκληπιοῦ τὸ ἱερὸν ἔς τε τὰ ἀγάλματά ἐστιν, ὁπόσα τοῦ
θεοῦ πεποίηται καὶ τῶν παίδων, καὶ ἐς τὰς γραφὰς θέας ἄξιον· ἔστι δὲ ἐν
αὐτῷ κρήνη, παρ’ ᾗ λέγουσι Ποσειδῶνος παῖδα Ἁλιρρόθιον θυγατέρα
Ἄρεως Ἀλκίππην αἰσχύναντα ἀποθανεῖν ὑπὸ Ἄρεως, καὶ δίκην ἐπὶ τούτῳ




c. 160 - 180 CE
Description of Greece
On the way to the Athenian Acropolis from the theater is the tomb of Kalos...
The sanctuary of Asklepios is worth seeing both for its paintings and for the
statues of the god and his children. In it there is a spring, by which they say that
Poseidon's son Halirrhothius, having dishonored Alcippe, the daughter of Ares,
was killed by Ares and was the first to be put on trial for murder.
Adapted from Jones 1918, 104-105.
μετὰ δὲ τὸ ἱερὸν τοῦ Ἀσκληπιοῦ ταύτῃ πρὸς τὴν ἀκρόπολιν ἰοῦσι Θέμιδος
ναός ἐστι. κέχωσται δὲ πρὸ αὐτοῦ μνῆμα Ἱππολύτῳ:... Ἀφροδίτην δὲ τὴν
Πάνδημον, ἐπεί τε Ἀθηναίους Θησεὺς ἐς μίαν ἤγαγεν ἀπὸ τῶν δήμων
πόλιν, αὐτήν τε σέβεσθαι καὶ Πειθὼ κατέστησε: τὰ μὲν δὴ παλαιὰ
ἀγάλματα οὐκ ἦν ἐπ᾽ ἐμοῦ, τὰ δὲ ἐπ᾽ ἐμοῦ τεχνιτῶν ἦν οὐ τῶν
ἀφανεστάτων. ἔστι δὲ καὶ Γῆς Κουροτρόφου καὶ Δήμητρος ἱερὸν Χλόης:







After the sanctuary of Asklepios, going this way towards the Acropolis, there is
a temple of Themis. Before it is raised a memorial to Hippolytus....When
Theseus had united the demes into one state, he established the cults of
Aphrodite Pandemos and Peitho. The old images no longer existed in my time,
but those I saw were the work of no inferior artists. There is also a shrine of Ge
Kourotrophos and of Demeter Chloe. You can learn all about their names by
conversing with the priests.
Adapted from Jones 1918, 106-109.
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κατὰ δὲ τὴν ἔσοδον αὐτὴν ἤδη τὴν ἐς ἀκρόπολιν Ἑρμῆν ὃν Προπύλαιον






Opposite that entrance to the Acropolis is a Hermes, which they call Propylaios,
and [statues of] the Graces, which they say were sculpted by Socrates, the son of
Sophroniskos,
Adapted from Jones 1918, 112-113.
λέλεκται δέ μοι καὶ πρότερον ὡς Ἀθηναίοις περισσότερόν τι ἢ τοῖς ἄλλοις
ἐς τὰ θεῖά ἐστι σπουδῆς: πρῶτοι μὲν γὰρ Ἀθηνᾶν ἐπωνόμασαν Ἐργάνην,






I already said before that the Athenians are more devoted to religion than others.
For they were the first to call Athena Ergane, and they were the first to set up the
limbless herms.
Adapted from Jones 1918, 120-121.
Ἀθηναίοις δὲ καὶ ἔξω πόλεως ἐν τοῖς δήμοις καὶ κατὰ τὰς ὁδοὺς θεῶν
ἐστιν ἱερὰ καὶ ἡρώων καὶ ἀνδρῶν τάφοι:...κατιοῦσι δ᾽ ἐς αὐτὴν περίβολός
ἐστιν Ἀρτέμιδος καὶ ξόανα Ἀρίστης καὶ Καλλίστης: ὡς μὲν ἐγὼ δοκῶ καὶ
ὁμολογεῖ τὰ ἔπη τὰ Πάμφω, τῆς Ἀρτέμιδός εἰσιν ἐπικλήσεις αὗται,
λεγόμενον δὲ καὶ ἄλλον ἐς αὐτὰς λόγον εἰδὼς ὑπερβήσομαι. καὶ ναὸς οὐ
μέγας ἐστίν, ἐς ὃν τοῦ Διονύσου τοῦ Ἐλευθερέως τὸ ἄγαλμα ἀνὰ πᾶν







Outside the city of the Athenians in the demes and on the roads, there are the
shrines of the gods and the tombs of heroes and men...Going down to it (the
Academy), there is a peribolos of Artemis and images of Ariste and Kalliste. As
I think and the poems of Pamphos agree, these are the additional names of
Artemis, and there is another account about these things, which I know but will
omit.  And there is a temple, not a big one, from which  they carry the image of
Dionysos Eleuthereus every year on appointed days.
Adapted from Jones 1918, 154-155.
δείκνυται δὲ καὶ χῶρος καλούμενος κολωνὸς ἵππιος, ἔνθα τῆς Ἀττικῆς
πρῶτον ἐλθεῖν λέγουσιν Οἰδίποδα—διάφορα μὲν καὶ ταῦτα τῇ Ὁμήρου
ποιήσει, λέγουσι δ’ οὖν—, καὶ βωμὸς Ποσειδῶνος Ἱππίου καὶ Ἀθηνᾶς






There is also pointed out a place called the Hill of Horses, the first point in
Attica, they say, that Oedipus reached—this account too differs from that given
by Homer, but it is nevertheless current tradition—and an altar to Poseidon,
Horse God, and to Athena, Horse Goddess, and a heroon to the heroes Peirithous
and Theseus, Oedipus and Adrastus.
Adapted from Jones 1918, 166-169.







There is a deme [called] Acharnai: they honor Apollo Agyieus and Herakles.
Adapted from Jones 1918, 170-173.
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ἰοῦσι δὲ ἐπ᾽ Ἐλευσῖνα ἐξ Ἀθηνῶν ἣν Ἀθηναῖοι καλοῦσιν ὁδὸν ἱεράν,
Ἀνθεμοκρίτου πεποίηται μνῆμα. ἐς τοῦτον Μεγαρεῦσίν ἐστιν
ἀνοσιώτατον ἔργον, οἳ κήρυκα ἐλθόντα, ὡς μὴ τοῦ λοιποῦ τὴν χώραν
ἐπεργάζοιντο, κτείνουσιν Ἀνθεμόκριτον: καί σφισι ταῦτα δράσασι
παραμένει καὶ ἐς τόδε μήνιμα ἐκ τοῖν θεοῖν, οἷς οὐδὲ Ἀδριανὸς ὁ
βασιλεὺς ὥστε καὶ ἐπαυξηθῆναιμόνοις ἐπήρκεσεν Ἑλλήνων.  μετὰ δὲ τοῦ
Ἀνθεμοκρίτου τὴν στήλην Μολοττοῦ τε τάφος ἐστὶν. ... πλησίον δὲ
πεποίηται Κηφισοδώρου μνῆμα...
προελθοῦσι δὲ ὀλίγον Λακίου τέμενός ἐστιν ἥρωος καὶ δῆμος ὃν
Λακιάδας ὀνομάζουσιν ἀπὸ τούτου, καὶ Νικοκλέους Ταραντίνου ἐστὶ
μνῆμα, ὃς ἐπὶ μέγιστον δόξης κιθαρῳδῶν ἁπάντων ἦλθεν. ἔστι δὲ καὶ
Ζεφύρου τε βωμὸς καὶ Δήμητρος ἱερὸν καὶ τῆς παιδός: σὺν δέ σφισιν
Ἀθηνᾶ καὶ Ποσειδῶν ἔχουσι τιμάς. ἐν τούτῳ τῷ χωρίῳ Φύταλόν φασιν
οἴκῳ Δήμητρα δέξασθαι, καὶ τὴν θεὸν ἀντὶ τούτων δοῦναί οἱ τὸ φυτὸν
τῆς συκῆς: μαρτυρεῖ δέ μοι τῷ λόγῳ τὸ ἐπίγραμμα τὸ ἐπὶ τῷ Φυτάλου
τάφῳ:...
πρὶν δὲ ἢ διαβῆναι τὸν Κηφισὸν Θεοδώρου μνῆμά ἐστι τραγῳδίαν
ὑποκριναμένου τῶν καθ᾽ αὑτὸν <ἄριστα>. ... διαβᾶσι δὲ τὸν Κηφισὸν
βωμός ἐστιν ἀρχαῖος Μειλιχίου Διός: ἐπὶ τούτῳ Θησεὺς ὑπὸ τῶν
ἀπογόνων τῶν Φυτάλου καθαρσίων ἔτυχε, λῃστὰς καὶ ἄλλους
ἀποκτείνας καὶ Σίνιν τὰ πρὸς Πιτθέως συγγενῆ. τάφος δὲ ἔστι μὲν αὐτόθι
Θεοδέκτου τοῦ Φασηλίτου, ἔστι δὲ Μνησιθέου: τοῦτον λέγουσιν ἰατρόν
τε ἀγαθὸν γενέσθαι καὶ ἀναθεῖναι ἀγάλματα, ἐν οἷς καὶ ὁ Ἴακχος
πεποίηται. ᾠκοδόμηται δὲ κατὰ τὴν ὁδὸν ναὸς οὐ μέγας καλούμενος
Κυαμίτου: σαφὲς δὲ οὐδὲν ἔχω λέγειν εἴτε πρῶτος κυάμους ἔσπειρεν
οὗτος εἴτε τινὰ ἐπεφήμισαν ἥρωα, ὅτι τῶν κυάμων ἀνενεγκεῖν οὐκ ἔστι
σφίσιν ἐς Δήμητρα τὴν εὕρεσιν. ὅστις δὲ ἤδη τελετὴν Ἐλευσῖνι εἶδεν ἢ τὰ
καλούμενα Ὀρφικὰ ἐπελέξατο, οἶδεν ὃ λέγω...
ἔστι δὲ ἱερὸν ἐν ᾧ κεῖται Δήμητρος καὶ τῆς παιδὸς ἀγάλματα καὶ Ἀθηνᾶς
τε καὶ Ἀπόλλωνος: Ἀπόλλωνι δὲ ἐποιήθη μόνῳ τὸ ἐξ ἀρχῆς. Κέφαλον γὰρ
τὸν Δηίονος συνεξελόντα λέγουσιν Ἀμφιτρύωνι Τηλεβόας τὴν νῆσον
οἰκῆσαι πρῶτον, ἣ νῦν ἀπ᾽ ἐκείνου Κεφαλληνία καλεῖται: μετοικεῖν δὲ
αὐτὸν τέως ἐν Θήβαις φεύγοντα ἐξ Ἀθηνῶν διὰ τὸν Πρόκριδος τῆς
γυναικὸς φόνον.
δεκάτῃ δὲ ὕστερον γενεᾷ Χαλκῖνος καὶ Δαῖτος ἀπόγονοι Κεφάλου
πλεύσαντες ἐς Δελφοὺς ᾔτουν τὸν θεὸν κάθοδον ἐς Ἀθήνας· ὁ δέ σφισι
κελεύει θῦσαι πρῶτον Ἀπόλλωνι ἐνταῦθα τῆς Ἀττικῆς, ἔνθα ἂν ἴδωσιν ἐπὶ
τῆς γῆς τριήρη θέουσαν. γενομένοις δὲ αὐτοῖς κατὰ τὸ ποικίλον
καλούμενον ὄρος δράκων ἐφάνη σπουδῇ κατὰ τὸν φωλεὸν ἰών· καὶ
Ἀπόλλωνί τε θύουσιν ἐν τῷ χωρίῳ τούτῳ καὶ ὕστερον σφᾶς ἐλθόντας ἐς
τὴν πόλιν ἀστοὺς ἐποιήσαντο Ἀθηναῖοι. μετὰ δὲ τοῦτο Ἀφροδίτης ναός
ἐστι καὶ πρὸ αὐτοῦ τεῖχος ἀργῶν λίθων θέας ἄξιον.οἱ δὲ Ῥειτοὶ
καλούμενοι ῥεῦμα μόνον παρέχονται ποταμῶν, ἐπεὶ τό γε ὕδωρ θάλασσά
ἐστί...
ἔστι δὲ Ἱπποθόωντος ἡρῷον, ἀφ᾽ οὗ τὴν φυλὴν ὀνομάζουσι, καὶ πλησίον
Ζάρηκος. τοῦτον μαθεῖν παρὰ Ἀπόλλωνι μουσικήν φασιν, ἐγὼ δὲ ξένον







τῇ Λακωνικῇ πόλιν ἀπὸ τούτου πρὸς θαλάσσῃ καλεῖσθαι: εἰ δέ τις Ζάρηξ
ἐπιχώριος Ἀθηναίοις ἥρως, οὐδὲν ἐς αὐτὸν ἔχω λέγειν.
And going to Eleusis from Athens along what the Athenians call the Sacred
Way, you see the tomb of Anthemokritos. The Megarians committed against
him a most unholy thing, for when he had come as a herald, lest they would
encroach upon the land in future, they killed Anthemokritos. For this act, the
wrath of the Two Goddesses remains to this day, for they are the only Greeks
that not even the emperor Hadrian could make more prosperous. After the stele
of Anthemokritos comes the grave of Molottos. ... Hard by is the tomb of
Kephisodoros...
Those who went little way past is a temenos of Lacios, a hero, and the demes
that they call from him Lakiadai, and the tomb of Nikokleous of Tarentum, who
came to a great reputation as a harpist. There is also an altar of Zephyros and a
sanctuary of Demeter and her child. With them Athena and Poseidon are
worshipped. They say that in that spot Phytalos welcomed Demeter in his home,
in return for these these the goddess gave him the fig tree. This story is borne out
by the inscription on the grave of Phytalos...
Before you cross the Kefissos is the tomb of Theodoros, the best tragic actor of
his time. ... After you cross the Kefisos is an ancient altar of Zeus Meilichios.  At
this altar Theseus obtained purification at the hands of the descendants of
Phytalos after killing brigands, including Sinis who was related to him through
Pittheus. Here is the grave of Theodectes of Phaselis, and also that of
Mnesitheus. They say that he was a skillful physician and dedicated statues,
among which is a representation of Iacchos. On the road stands a temple, not a
big one, called that of Kyamites. I cannot say for sure whether he was the first to
sow beans, or whether they gave this name to a hero because they may not
attribute to Demeter the discovery of beans. Whoever saw the telete at Eleusis or
has read what are called the Orphica knows what I mean...
There is a sanctuary in which are set statues of Demeter, her daughter, Athena,
and Apollo. At the first it was built in honor of Apollo only. For they say that
Kephalos, the son of Deion, having helped Amphitryon to destroy the
Teleboans, was the first to live in that island which now is called Cephallenia
after him, and that he resided till that time at Thebes, exiled from Athens
because he had killed his wife, Procris.
In the tenth generation afterwards Chalkinos and Daitos, descendants of
Kephalos, sailed to Delphi and asked the god about a return to Athens. He
ordered them first to sacrifice to Apollo in that spot in Attica where they should
see a trireme running on the land. When they reached the mountain called
Poikile, a snake was seen hurrying into its hole. In this place they sacrificed to
Apollo; afterwards they came to Athens and the Athenians made them citizens.
After this is a temple of Aphrodite, before which is a noteworthy wall of
unwrought stone. The streams called Rheitoi are rivers only in so far as they are
currents, for their water is sea water...
There is also a shrine of Hippothoon, after whom the tribe is named, and near by
[a shrine] of Zarex. They say that he learned music from Apollo, but my opinion
is that he was a Lacedaemonian who came as a stranger to the land, and that
after him a town in the Laconia near the sea is named Zarax. If there is a native
Athenian hero called Zarex, I have nothing to say about him.
Adapted from Jones 1918, 192-205.
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Ἀλκαμένης δὲ ἐμοὶ δοκεῖν πρῶτος ἀγάλματα Ἑκάτης τρία ἐποίησε
προσεχόμενα ἀλλήλοις, ἣν Ἀθηναῖοι καλοῦσιν Ἐπιπυργιδίαν· ἕστηκε δὲ






It was Alcamenes, in my opinion, who first made three images of Hekate
attached to one another, a figure called by the Athenians Epipurgidia; it stands
beside the temple of the Wingless Nike.
Adapted from Jones 1918, 408-409.
φάρσος σοὶ γεραροῦ τόδε βότρυος, εἰνόδι᾽ Ἑρμᾶ,
καὶ τρύφος ἰπνεύτα πιαλέου φθόιος
πάρκειται, σῦκόν τε μελαντραγές, ἅ τε φιλουλὶς
δρύππα, καὶ τυρῶν δρύψια κυκλιάδων,
ἀκτά τε Κρηταιὶς, ἐυτριβέος τε ῥόειπα
θωμὸς, καὶ Βάκχου πῶμ᾽ ἐπιδορπίδιον
τοῖσιν ἅδοι καὶ Κύπρις, ἐμὰ θεός: ὔμμι δὲ ῥέξειν
φημὶ παρὰ κροκάλαις ἀργιπόδαν χίμαρον.
T091
Phanias, Anth. Pal. 6.299
third - first century BCE
The Greek Anthology
A portion of this great bunch of grapes for you, Hermes Enodios, is set down
and a lump of rich cake from the oven
and a black fig, and soft
olives and a bit of a wheel of cheese,
and Cretan meal, and a heap of ...,
and an after-dinner drink of wine.
May Cypris, my goddess, also enjoy these: and I say that I will
sacrifice to you both a white-footed goat on the beach.
Adapted from Paton 1916, 460-461.
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Philemon, frag. 6 (Edmonds 1961a) ap. Pap. Heid. pp. 52-53
last third of the fourth century-third century BCE
See T078.




Philoch., frag. 40a-b (BNJ 328 F 40a-b) ap. Harp., s.v. Ἑρμῆς ὁ πρὸς
τῆι πυλίδι
Philochoros
fourth century-third century BCE
See T048.
ὦ δέσποτ’ Ἀγυιεῦ, ταῦτά νυν μέμνησό μοι
T092
Phot., Lexicon, s.v.  Ἀγυιεύς = Pherecrates, frag. 92 (Storey 2011a)
Photius
c. 810-895 CE
Lord Agyieus, keep this in mind for me.
Storey 2011a, 462-463.
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Μενεκλῆς ἢ Καλλικράτης ἐν τῷ Περὶ Ἀθηναίων γράφει ταυτί· ἀπὸ γὰρ
τῆς Ποικίλης καὶ τῆς τοῦ βασιλέως στοᾶς εἰσιν οἱ Ἑρμαῖ καλούμενοι·
ἐκαλοῦντο δέ τινες καὶ Ἱππάρχιοι Ἑρμαῖ ἀπὸ Ἱππάρχου τοῦ
Πεισιστράτου.
T093




Menekles or Kallikrates in his work on Athens writes, "From the Stoa Poikile
and the Stoa Basileus are the things called Herms. And they call certain ones the
Hipparchan herm from Hipparchos, son of Peisistratos.
πᾶς που νέος, μὴ ὅτι πρεσβύτης, ἰδὼν ἂν ἢ καὶ ἀκούσας ὁτιοῦν τῶν
ἐκτόπων καὶ μηδαμῇ πως συνήθων, οὐκ ἄν ποτέ που τὸ ἀπορηθὲν περὶ
αὐτῶν συγχωρήσειεν ἐπιδραμὼν οὕτως εὐθύς, στὰς δ᾽ ἄν, καθάπερ ἐν
τριόδῳ γενόμενος καὶ μὴ σφόδρα κατειδὼς ὁδόν, εἴτε μόνος εἴτε μετ᾽
ἄλλων τύχοι πορευόμενος, ἀνέροιτ᾽ ἂν αὑτὸν καὶ τοὺς ἄλλους τὸ
ἀπορούμενον, καὶ οὐκ ἂν πρότερον ὁρμήσειεν, πρίν πῃ βεβαιώσαιτο τὴν
σκέψιν τῆς πορείας ὅπῃ ποτὲ φέρει.
T094




Probably every young man—not to speak of old men—on hearing or seeing
anything unusual and strange, is likely to avoid jumping to a hasty and impulsive
solution of his doubts about it, and to stand still; just as a man who has come to a
crossroads and is not quite sure of his road, if he be traveling alone, will
question himself, or if traveling with others, will question them too about the









ἐὰν δέ τις ὄφλῃ φόνου τοιούτου, τούτων κτείνας τινά, οἱ μὲν τῶν
δικαστῶν ὑπηρέται καὶ ἄρχοντες ἀποκτείναντες, εἰς τεταγμένην τρίοδον
ἔξω τῆς πόλεως ἐκβαλλόντων γυμνόν, αἱ δὲ ἀρχαὶ πᾶσαι ὑπὲρ ὅλης τῆς
πόλεως, λίθον ἕκαστος φέρων, ἐπὶ τὴν κεφαλὴν τοῦ νεκροῦ βάλλων
ἀφοσιούτω τὴν πόλιν ὅλην, μετὰ δὲ τοῦτο εἰς τὰ τῆς χώρας  ὅρια
φέροντες ἐκβαλλόντων τῷ νόμῳ ἄταφον.
And if any man be convicted of such a murder, and having slain any of them, the
officers of the judges and archons having killed him and having thrown him out
naked at a certain crossroads outside the city, all the archons, acting on behalf of
the whole city, each one will take a stone and cast it on the head of the corpse,
and purify the whole city; and after this they shall carry it to the borders of the
land and cast [it] out unburied, according to law.
Adapted from Bury 1926, 264-265.
ἄν τις τῶν αὑτοῦ τι καταλείπῃ που ἑκὼν εἴτ᾽ ἄκων, ὁ προστυγχάνων ἐάτω
κεῖσθαι, νομίζων φυλάττειν ἐνοδίαν δαίμονα τὰ τοιαῦτα ὑπὸ τοῦ νόμου
τῇ θεῷ καθιερωμένα. ἂν δὲ παρὰ ταῦτά τις ἀπειθῶν ἀναιρούμενος οἴκαδε
φέρῃ, ἂν μὲν σμικρᾶς τιμῆς ἄξιον ὢν δοῦλος, ὑπὸ τοῦ προστυγχάνοντος
μὴ ἔλαττον τριακονταέτους πολλὰς πληγὰς μαστιγούσθω:  ἐὰν δέ τις
ἐλεύθερος, πρὸς τῷ ἀνελεύθερος εἶναι δοκεῖν καὶ ἀκοινώνητος νόμων,




c. 360 – 347 BCE
Laws
If someone, whether willingly or unwillingly, leaves any of his goods behind, he
that happens on them shall leave them alone, believing that the goddess Ennodia
guards them, as things dedicated to her divinity by the law. Should anyone,
disobeying this rule and taking such things and carry them home, he being a
slave and the article of small value, then the man who meets with him, being
over thirty years old, shall whip him with many strokes; and if he is a free man,
he shall seem treacherous and having no share in the laws  and he shall in
addition repay ten times the value of the article moved to the man who left it
behind.
Adapted from Bury 1926, 390-393.
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ταῖς δὲ ψυχαῖς τῶν ἀνθρώπων δυσωπουμένους πρὸς ἀλλήλους περὶ τὰ
τοιαῦτα οὐκ ἄξιον ἐπιχειρεῖν πείθειν, ἄν ποτε ἄρα ἴδωσί που κήρινα
μιμήματα πεπλασμένα, εἴτ᾽ ἐπὶ θύραις εἴτ᾽ ἐπὶ τριόδοις εἴτ᾽ ἐπὶ μνήμασι
γονέων αὐτῶν τινες, ὀλιγωρεῖν πάντων τῶν τοιούτων διακελεύεσθαι μὴ




c. 360 – 347 BCE
Laws
And it is futile to approach the souls of men who view one another with dark
suspicion if they happen to see images of moulded wax at doorways, or at points
where three ways meet, or it may be at the tomb of some ancestor, to bid them
make light of all such portents, when we ourselves hold no clear opinion
concerning them.
Bury 1926, 454-455.
ἀγύρται δὲ καὶ μάντεις ἐπὶ πλουσίων θύρας ἰόντες πείθουσιν ὡς ἔστι παρὰ
σφίσι δύναμις ἐκ θεῶν ποριζομένη θυσίαις τε καὶ ἐπῳδαῖς, εἴτε τι ἀδίκημά
του γέγονεν αὐτοῦ ἢ προγόνων, ἀκεῖσθαι μεθ᾽ ἡδονῶν τε καὶ ἑορτῶν, ἐάν
τέ τινα ἐχθρὸν πημῆναι ἐθέλῃ, μετὰ σμικρῶν δαπανῶν ὁμοίως δίκαιον







Wandering priests and prophets approach the doors of the wealthy and persuade
them that they have a power from the gods conveyed through sacrifices and
incantations, and any wrong committed against someone either by an individual
or his ancestors can be expiated with pleasure and feasting. Or if he wishes to
injure any enemy of his, for a small outlay he will be able to harm just and
unjust alike with certain spells and incantations through which they can persuade
the gods, they say, to serve their ends.
Emlyn-Jones and Preddy 2013, 142-145.
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 ἀφ᾽ οὗ γὰρ ἐπετειχίσθη Δεκέλεια καὶ τῶν εἰς Ἐλευσῖνα παρόδων
ἐκράτουν οἱ πολέμιοι παρόντες, οὐδένα κόσμον εἶχεν ἡ τελετὴ πεμπομένη
κατὰ θάλατταν, ἀλλὰ καὶ θυσίαι καὶ χορεῖαι καὶ πολλὰ τῶν δρωμένων
καθ᾽ ὁδὸν ἱερῶν, ὅταν ἐξελαύνωσι τὸν Ἴακχον, ὑπ᾽ ἀνάγκης ἐξελείπετο.
καλὸν οὖν ἐφαίνετο τῷ Ἀλκιβιάδῃ καὶ πρὸς θεῶν ὁσιότητα καὶ πρὸς
ἀνθρώπων δόξαν ἀποδοῦναι τὸ πάτριον σχῆμα τοῖς ἱεροῖς,
παραπέμψαντα πεζῇ τὴν τελετὴν καὶ δορυφορήσαντα παρὰ τοὺς
πολεμίους: ἢ γὰρ ἀτρεμήσαντα κομιδῇ κολούσειν καὶ ταπεινώσειν τὸν
Ἆγιν, ἢ μάχην ἱερὰν καὶ θεοφιλῆ περὶ τῶν ἁγιωτάτων καὶ μεγίστων ἐν
ὄψει τῆς πατρίδος μαχεῖσθαι, καὶ πάντας ἕξειν μάρτυρας τοὺς πολίτας
τῆς ἀνδραγαθίας. ὡς δὲ ταῦτ᾽ ἔγνω καὶ προεῖπεν Εὐμολπίδαις καὶ
Κήρυξι, σκοποὺς μὲν ἐπὶ τῶν ἄκρων ἐκάθισε καὶ προδρόμους τινὰς ἅμ᾽
ἡμέρᾳ προεξέπεμψεν, ἱερεῖς δὲ καὶ μύστας καὶ μυσταγωγοὺς ἀναλαβὼν
καὶ τοῖς ὅπλοις περικαλύψας ἦγεν ἐν κόσμῳ καὶ μετὰ σιωπῆς, θέαμα
σεμνὸν καὶ θεοπρεπὲς τὴν στρατηγίαν ἐκείνην ἐπιδεικνύμενος, ὑπὸ τῶν
μὴ φθονούντων ἱεροφαντίαν καὶ μυσταγωγίαν προσαγορευομένην.





c. 80 – 120 CE
Alcibiades
Ever since Dekeleia was fortified, and the enemy, by their presence there,
commanded the approaches to Eleusis, the telete had been celebrated with no
order, [being conducted] by sea. Sacrifices, choral dances, and many of the
sacred ceremonies usually held on the road, when Iacchos is brought out, from
necessity had been omitted. Now, it seemed good to Alcibiades to enhance his
piety before the gods and his reputation among men, to restore the traditional
manner to the sacred rites, by escorting on foot the telete with his infantry by the
enemy. He would degrade entirely and humble Agis, if he was still, or would
fight a sacred fight that was approved by the gods, on behalf of the greatest and
holiest interests, in sight of his fatherland, and with all the citizens eye-witnesses
of his bravery. When he had decided these things and told the Eumolpidai and
Heralds, he stationed sentries on the heights, sent out an advance-guard at break
of day, and then took the priests, mystai, and mystagogues, encompassed them
with his soldiers, and led them in order and in silence. So sacred and devout was
the spectacle which, as general he displayed, that he was addressed by those who
were not unfriendly to him as hierophant and mystagogue. No enemy dared to
attack him, and he conducted the procession safely back to the city.
Adapted from Perrin 1916, 98-101.
T100
Plut., De Herod. 37
Plutarch
c. 46 – 120 CE
On the Malice of Herodotus
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 εἰ γάρ εἰσιν ἀντίποδες ἡμῶν, ὥσπερ ἔνιοι λέγουσι, τῆς γῆς τὰ κάτω
περιοικοῦντες, οἶμαι μηδ᾽ ἐκείνους ἀνηκόους εἶναι Θεμιστοκλέους καὶ
τοῦ Θεμιστοκλέους βουλεύματος, ὃ βουλεύσας τῇ Ἑλλάδι ναυμαχῆσαι
πρὸ τῆς Σαλαμῖνος ἱδρύσατο ναὸν Ἀριστοβούλης Ἀρτέμιδος ἐν Μελίτῃ,
τοῦ βαρβάρου καταπολεμηθέντος.
If there are antipodean peoples, as some say, who dwell on the underside of the
world, I imagine that even they have heard of Themistocles and the
Themistoclean plan -- and how he counseled the Greeks to fight for Salamis and
subsequently set up a temple of Artemis Artistoboule at Melite, after the
barbarians were defeated.
Adapted from Pearson and Sandbach 1965, 99-101.
Τοῦτο δ᾿ οὐχ ἥκιστα πεπόνθασιν Αἰγύπτιοι περὶ τὰ τιμώμενα τῶν ζῴων.
Ἕλληνες μὲν γὰρ ἔν γε τούτοις λέγουσιν ὀρθῶς καὶ νομίζουσιν ἱερὸν
Ἀφροδίτης ζῷον εἶναι τὴν περιστερὰν καὶ τὸν δράκοντα τῆς Ἀθηνᾶς καὶ
τὸν κόρακα τοῦ Ἀπόλλωνος καὶ τὸν κύνα τῆς Ἀρτέμιδος, ὡς Εὐριπίδης
Ἑκάτης ἄγαλμα φωσφόρου κύων ἔσῃ
T101





This has been to no small degree the experience of the Egyptians in regard to
those animals that are held in honor. In these matters the Greeks are correct in
saying and believing that the dove is the sacred bird of Aphrodite, that the
serpent is sacred to Athena, the raven to Apollo, and the dog to Artemis—as
Euripides says,
A dog would be a gift for light-bearing Hekate.
Adapted from Babbit 1936b, 164-165.
καὶ μὴν ὅμοια τούτοις καὶ χείρω περὶ Ἀρτέμιδος οἱ
δεισιδαίμονες ὑπολαμβάνουσιν,
αἴτε κα ἀπ’ ἀγχόνας ᾄξασα,
T102
Plut., De Superst. 170B = Sophron, Women's Mimes frag. 8 (Rusten and
Cunningham 2002)
Plutarch
c. 46 – 120 CE
On Superstition
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αἴτε κα λεχὼν κναίσασα,
αἴτε κἀκ νεκρῶ παροῦσα,
ἀμπεφυρμένα ἐσῆλθες,
αἴτε καὶ ἐκ τριόδων
καθαρμάτεσσιν ἐπισπωμένα
τῷ παλαμναίῳ συμπλεχθεῖσα.
Indeed similar to these, and worse, the superstitious suppose about Artemis:
Whether having darted from the hanging,
or having worn out the woman in childbirth,
or have come as a sullied corpse you enter [a shrine],
or attracted by off-scourings from the crossroads
you are entwined with the murderer.
Adapted from Babbit 1928, 484-487 and Rusten and Cunningham 2002, 300-301.
 οὐδὲ γὰρ τὰ προὖπτα καὶ καταφανῆ τῶν σημείων ἀπέτρεπεν, ἥ τε τῶν
Ἑρμῶν περικοπή, μιᾷ νυκτὶ πάντων ἀκρωτηριασθέντων πλὴν ἑνός, ὃν
Ἀνδοκίδου καλοῦσιν, ἀνάθημα μὲν τῆς Αἰγηΐδος φυλῆς, κείμενον δὲ πρὸ
τῆς τότε οὔσης Ἀνδοκίδου οἰκίας, καὶ τὸ πραχθὲν περὶ τὸν βωμὸν τῶν
δώδεκα θεῶν. ἄνθρωπος γάρ τις ἐξαίφνης ἀναπηδήσας ἐπ᾽ αὐτόν, εἶτα




c. 46 – 120 CE
Nicias
For no signs could deter the people from the expedition, were they never so
obvious and clear such as, for instance, the mutilation of the herms. These
statues were all disfigured in a single night except one, called the Hermes of
Andocides, a dedication of the Aegeid tribe, standing in front of what was at that
time the house of Andocides. Then there was the affair of the Altar of the
Twelve Gods. An unknown man leapt upon it all of a sudden, went around it,
and then mutilated himself with a stone.
Adapted from Perrin 1916a, 254-255.
T104
Plut., Quaest. conv. 708F-709A
Plutarch
c. 46 – 120 CE
Quaestiones convivales
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ὁ μὲν οὖν καλούμενος ὑφ’ ἑτέρου καὶ καλῶν ἑτέρους πρῶτον, οἶμαι, τοῦ
πλήθους φείδεσθαι δίκαιός
ἐστι, μὴ καθάπερ ἐκ πολεμίας ὁμοῦ πᾶσι τοῖς περὶ αὑτὸν ἐπισιτιζόμενος
μηδ’, ὥσπερ οἱ χώρας καταλαμβάνοντες ἐν τῷ πεττεύειν, ἀεὶ τοῖς ἰδίοις
φίλοις τοὺς τοῦ καλέσαντος ἐκκρούων καὶ ἀποκρούων ἅπαντας, ὥστε
πάσχειν τοὺς δειπνίζοντας, ἃ πάσχουσιν οἱ τῇ Ἑκάτῃ καὶ τοῖς
ἀποτροπαίοις ἐκφέροντες τὰ δεῖπνα, μὴ γευομένους αὐτοὺς μηδὲ τοὺς
οἴκοι, πλὴν καπνοῦ καὶ θορύβου μετέχοντας. ἄλλως γὰρ ἡμῖν
προσπαίζουσιν οἱ λέγοντες
‘Δελφοῖσι θύσας αὐτὸς ὀψωνεῖ κρέας·’
ἀληθῶς δὲ τοῦτο συμβαίνει τοῖς ξένους ἀγνώμονας ἢ φίλους δεχομένοις
μετὰ σκιῶν πολλῶν ὥσπερ Ἁρπυιῶν διαφοροῦντας τὰ δεῖπνα καὶ
προνομεύοντας.
Now, I suppose the first obligation of one who is invited and himself asks others
is to be careful not to ask too many.  He must not seek provisions for everyone
about him, as though they were an army living off enemy country, nor, like a
player seizing squares in a game of pettoi, always be squeezing out his host's
men with his own friends or driving them from the board.  This would put the
host in the position of people setting out suppers for Hekate and the ones that
avert evil: they never get a taste themselves, and their household has for its share
nothing but smoke and tumult.  Of course it is merely to make fun of us that
people say,
'Who offers sacrifice at Delphi must buy meat for himself;'
but this is what really happens to those whose guests, whether strangers or
friends, come with a lot of 'shadows,' like Harpies, to carry off and make spoil of
the feast.
Adapted from Minar, Sandbach, and Helmbold 1961, 64-67
διὰ τί κύνα θύουσιν οἱ Λούπερκοι;...τῷ δὲ κυνὶ πάντες ὡς ἔπος εἰπεῖν
Ἕλληνες ἐχρῶντο καὶ χρῶνταὶ γε μέχρι νῦν ἔνιοι σφαγίῳ πρὸς τοὺς
καθαρμούς καὶ τῇ Ἑκάτῃ σκυλάκια μετὰ τῶν ἄλλων καθαρσίων
ἐκφέρουσι καὶ περιμάττουσι σκυλακίοις τοὺς ἁγνισμοῦ δεομένους,
περισκυλακισμὸν τὸ τοιοῦτο γένος τοῦ καθαρμοῦ καλοῦντες
T105
Plut., Quaest. Rom. 280B-C
Plutarch
c. 46 – 120 CE
The Roman Questions
Why do the Luperci sacrifice a dog?... Nearly all the Greeks used a dog as the
sacrificial vicim for ceremonies of purification; and some, at least make use of it
even to this day.  They bring forth for He[k]ate puppies along with the other
materials for purification, and rub round about with puppies such persons as as
are in need of cleansing, and this kind of purification they call periskylakismos.
Adapted from Babbit 1936a, 102-105.
Schied 2012, 150.
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διὰ τί δὲ κυνὸς καὶ αἰγὸς ἐκέλευον ἀπέχεσθαι τὸν ἱερέα, μήθ᾽ ἁπτόμενον
μήτ᾽ ὀνομάζοντα;...οὐ μὴν οὐδὲ καθαρεύειν ᾤοντο παντάπασιν οἱ παλαιοι
τὸ ζῷον· ὀλυμπίων μὲν γὰρ οὐδενὶ θεῶν καθιέρωται, χθονίᾳ δὲ δεῖπνον
Ἑκάτῃ πεμπόμενος εἰς τριόδους ἀποτροπαίων καὶ καθαρσίων ἐπέχει
μοῖραν.
T106
Plut., Quaest. Rom. 290A-D
Plutarch
c. 46 – 120 CE
The Roman Questions
Why did they bid the priest avoid the dog and the goat, neither touching them
nor naming them?....Nor, in fact, did the men of old think that this animal was
wholly pure, for it was never sacrificed to any of the Olympian gods; and when
it is sent to the [crossroads] as a supper for the earth-goddess He[k]ate, it has its
due portion among sacrifices that avert and expiate evil.
Babbit 1936a, 162-165.
ὁ Ἐπαμεινώνδας καταγελῶν ἔφη ‘ἐνταῦθα δεῖ οὐ τρόπαιον ἀλλὰ
Ἑκατήσιον ἑστάναι·’ τὴν γὰρ Ἑκάτην ἐπιεικῶς ἐν ταῖς πρὸ τῶν πυλῶν
ἱδρύοντο τριόδοις.
T107
Plut., Regum et imperatorum apophthegmata 193F
Plutarch
c. 46 – 120 CE
The Saying of Kings and Commanders
Epaminondas, mocking [a trophy], said, ‘There should stand, not a trophy, but
an image of Hekate’; for it was reasonable to set up an image of Hekate, as they
used to do, at the crossroads in front of the gates.
Adapted from Babbit 1931, 146-147.
ἤδη δὲ καὶ τῶν πολιτῶν διὰ τὸ φθονεῖν ἡδέως τὰς διαβολὰς προσιεμένων




c. 80 – 120 CE
Themistocles
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μνημονεύων: καὶ πρὸς τοὺς δυσχεραίνοντας ‘τί κοπιᾶτε,’ εἶπεν, ‘ὑπὸ τῶν
αὐτῶν πολλάκις εὖ πάσχοντες;’ ἠνίασε δὲ τοὺς πολλοὺς καὶ τὸ τῆς
Ἀρτέμιδος ἱερὸν εἱσάμενος, ἣν Ἀριστοβούλην μὲν προσηγόρευσεν, ὡς
ἄριστα τῇ πόλει καὶ τοῖς Ἕλλησι βουλευσάμενος, πλησίον δὲ τῆς οἰκίας
κατεσκεύασεν ἐν Μελίτῃ τὸ ἱερὸν, οὗ νῦν τὰ σώματα τῶν θανατουμένων
οἱ δήμιοι προβάλλουσι καὶ τὰ ἱμάτια καὶ τοὺς βρόχους τῶν ἀπαγχομένων
καὶ καθαιρεθέντων ἐκφέρουσιν. ἔκειτο δὲ καὶ τοῦ Θεμιστοκλέους
εἰκόνιον ἐν τῷ ναῷ τῆς Ἀριστοβούλης ἔτι καθ᾽ ἡμᾶς: καὶ φαίνεταί τις οὐ
τὴν ψυχὴν μόνον, ἀλλὰ καὶ τὴν ὄψιν ἡρωϊκὸς γενόμενος.
And at last, when even his fellow-citizens were led by their jealousy of his
greatness to welcome such slanders against him, he was forced to allude to his
own achievements when he addressed the Assembly, until he became tiresome
thereby, and he once said to the malcontents: ‘Why are you angry that the same
men should often benefit you?’ He offended the multitude also by building the
temple of Artemis, which he surnamed Aristoboule, or Best Counselor,
intimating thus that it was he who had given the best counsel to the city and to
the Hellenes.
This temple he established near his house in Melite, where now the public
officers cast out the bodies of those who have been put to death, and carry out
the garments and the nooses of those who have dispatched themselves by
hanging. A portrait-statue of Themistocles stood in this temple of Aristoboule
down to my time, from which he appears to have been a man not only of heroic
spirit, but also of heroic presence.
Adapted from Perrin 1914, 60-63.
Marr 1998, 129.
μετὰ δὲ ταῦτα αἰτιαθεὶς ἀσεβεῖν ὡς καὶ αὐτὸς τοὺς Ἑρμᾶς περικόψας καὶ
εἰς τὰ τῆς Δήμητρος ἁμαρτὼν μυστήρια, διὰ τὸ πρότερον ἀκόλαστον
ὄντα, νύκτωρ κωμάσαντα, θραῦσαί τι τῶν ἀγαλμάτων τοῦ θεοῦ καὶ
εἰσαγγελθέντα, ἐπειδὴ οὐκ ἠβουλήθη ὃν ἐζήτουν οἱ κατήγοροι δοῦλον
ἐκδοῦναι, διαβληθῆναι καὶ πρὸς τὴν αἰτίαν τῆς δευτέρας γραφῆς ὕποπτον
γενέσθαι·
T109
[Plut.,] X orat. 834c-835b
[Plutarch]
c. 46–120 CE
Lives of the Ten Orators
And after this he was accused of impiety as being one of those who mutilated
the Herm[s] and as profaning the mysteries of Demeter because at an earlier
time he was dissipated and in a nocturnal revel had broken one of the images of
the god, and when he was indicted refused to surrender the slave whom his
accusers were looking for, so that he gained a bad name and was suspected and
accused in the second suit also.
Fowler 1911, 354-357.
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καὶ μὴν καὶ τὰ ἐπιτιθέμενα τοῖς τρίποσι τράπεζαι καλοῦνται, καὶ μαγίδες,
ὅστις χρῆσθαι βούλοιτο τῷ ὀνόματι κυρίως ῥηθέντι ἐπὶ τῆς μάκτρας ἢ ἐπὶ
τῆς τὰ ἱερὰ δεῖπνα ἢ τὰ πρὸς θυσίαν φερούσης, ὡς παρὰ Σοφοκλεῖ
εἴρηται ‘τὰς Ἑκαταίας μαγίδας δόρπων.’
T110




And the objects put on the tripods, this also is called a table, and magides
(cakes) too, if you like to use a term properly applied to the kneading-trough
used for the sacred meals or to carry the utensils of sacrifice, as, for instance, we
find in Sophocles:  'Offering the cakes as Hekate's supper.'
Adapted from Edmonds 1957, 28-29 and Lloyd-Jones 1996, 344-345.
τὰ παραπλήσια δὲ καὶ Θεόπομπος ἱστόρηκεν, εἰς
Δελφοὺς ἀφικέσθαι ἄνδρα Μάγνητα ἐκ τῆς Ἀσίας
φάμενος, πλούσιον σφόδρα, κεκτημένον συχνὰ βοσκή‑
ματα. τοῦτον δ’ εἰθίσθαι τοῖς θεοῖς καθ’ ἕκαστον
ἐνιαυτὸν θυσίας ποιεῖσθαι πολλὰς καὶ μεγαλοπρεπεῖς,
τὰ μὲν δι’ εὐπορίαν τῶν ὑπαρχόντων, τὰ δὲ δι’ εὐσέ‑
βειαν καὶ τὸ βούλεσθαι τοῖς θεοῖς ἀρέσκειν. οὕτω δὲ
διακείμενον πρὸς τὸ δαιμόνιον ἐλθεῖν εἰς Δελφούς,
πομπεύσαντα δὲ ἑκατόμβην τῷ θεῷ καὶ τιμήσαντα
μεγαλοπρεπῶς τὸν Ἀπόλλωνα παρελθεῖν εἰς τὸ μαντεῖον
χρηστηριασόμενον· οἰόμενον δὲ κάλλιστα πάντων ἀν‑
θρώπων θεραπεύειν τοὺς θεοὺς ἐρέσθαι τὴν Πυθίαν,
τὸν ἄριστα καὶ προθυμότατα τὸ δαιμόνιον γεραίροντα
θεσπίσαι καὶ τὸν ποιοῦντα τὰς θυσίας προσφιλεστά‑
τας, ὑπολαμβάνοντα δοθήσεσθαι αὑτῷ τὸ πρωτεῖον
τὴν δὲ ἱέρειαν ἀποκρίνασθαι, πάντων ἄριστα θερα‑
πεύειν τοὺς θεοὺς Κλέαρχον κατοικοῦντα ἐν Μεθυ‑
δρίῳ τῆς Ἀρκαδίας. τὸν δ’ ἐκπλαγέντα ἐκτόπως ἐπι‑
θυμῆσαι τὸν ἄνθρωπον ἰδεῖν καὶ ἐντυχόντα μαθεῖν,
τίνα τρόπον τὰς θυσίας ἐπιτελεῖ. ἀφικόμενον οὖν
ταχέως εἰς τὸ Μεθύδριον πρῶτον μὲν καταφρονῆσαι
μικροῦ καὶ ταπεινοῦ ὄντος τὸ μέγεθος τοῦ χωρίου,
ἡγούμενον οὐχ ὅπως ἄν τινα τῶν ἰδιωτῶν, ἀλλ’ οὐδ’
T111
Porph., Abst. 2.16 = Theopomp., BNJ 115 F 344
Porphyry
c. 234 - 305 CE
On Abstinence
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ἂν αὐτὴν τὴν πόλιν δύνασθαι μεγαλοπρεπέστερον αὑ‑
τοῦ καὶ κάλλιον τιμῆσαι τοὺς θεούς. ὅμως δ’ οὖν
συντυχόντα τῷ ἀνδρὶ ἀξιῶσαι φράσαι αὐτῷ, ὅντινα
τρόπον τοὺς θεοὺς τιμᾷ. τὸν δὲ Κλέαρχον φάναι
ἐπιτελεῖν καὶ σπουδαίως θύειν ἐν τοῖς καθήκουσι χρό‑
νοις, κατὰ μῆνα ἕκαστον ταῖς νουμηνίαις στεφανοῦντα
καὶ φαιδρύνοντα τὸν Ἑρμῆν καὶ τὴν Ἑκάτην καὶ τὰ
λοιπὰ τῶν ἱερῶν, ἃ δὴ τοὺς προγόνους καταλιπεῖν,
καὶ τιμᾶν λιβανωτοῖς καὶ ψαιστοῖς καὶ ποπάνοις· κατ’
ἐνιαυτὸν δὲ θυσίας δημοτελεῖς ποιεῖσθαι, παραλεί‑
ποντα οὐδεμίαν ἑορτήν· ἐν αὐταῖς δὲ ταύταις θερα‑
πεύειν τοὺς θεοὺς οὐ βουθυτοῦντα οὐδὲ ἱερεῖα κατα‑
κόπτοντα, ἀλλ’ ὅτι ἂν παρατύχῃ ἐπιθύοντα, σπουδάζειν
μέντοι ἀπὸ πάντων τῶν περιγιγνομένων καρπῶν καὶ
τῶν ὡραίων ἃ ἐκ τῆς γῆς λαμβάνεται, τοῖς θεοῖς τὰς
ἀπαρχὰς ἀπονέμειν· καὶ τὰ μὲν παρατιθέναι, τὰ δὲ
καθαγίζειν αὐτοῖς· αὐτὸν δὲ τῇ αὐταρκείᾳ προσεσχη‑
κότα τὸ θῦσαι βοῦς προεῖσθαι.
Theopompus told a similar story, that a man from Magnesia in Asia came to
Delphi: he was very rich and owned many cattle.  It was his custom to make,
every year, many splendid sacrifices to the gods, both because of his abundance
of resources, and because of piety and wanting to please the gods.  This being
his attitude to the divine power, he came to Delphi, and having brought a
hecatomb to the god and honoured Apollo splendidly, he went to the shrine to
consult the oracle.  Thinking that he worshipped the gods better than anyone, he
asked the Pythia to declare who honoured the divine power best and most
zealously and who made the most acceptable sacrifices, expecting that the first
place would be given to him.  But the priestess replied that the man who best
worshipped the gods was Klearchos, who lived in Methydrion in Arcadia.  The
Magnesian was astounded, and wanted to see this man and to find out from him
how he offered sacrifices.  He soon reached Methydrion, and at first despised it
because the place was small and humble in size, reckoning that even the
community itself, let alone one of its private citizens, could not honour the gods
better or more splendidly than he could.  Nevertheless he met the man and asked
him to explain in what way be honoured the gods.  Klearchos said that he made
offerings and sacrificed with care at the proper times: every month at the new
moon he garlanded and polished Hermes and Hekate and the other sacred
objects that his ancestors had left, and honoured them with incense and ground
grain and cakes.  Every year he took part in the public sacrifices, omitting no
festival, and in those sacrifices he worshipped the gods not by sacrificing cattle
or cutting up victims, but by offering what he had available.  He was, however,
careful to assign to the gods first-fruits of every crop that grew and of fruits of
the earth in their season giving some as offering and consecrating some; but he
kept to his self-sufficiency and did not sacrifice cattle.
Clark 2000, 60-61.
Shrimpton 1991, 135.
BNJ 115 F 344
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ἐπειδὴ δὲ αὐτῷ οἱ περὶ τὸ ἄστυ τῶν πολιτῶν πεπαιδευμένοι ἦσαν καὶ
ἐθαύμαζον αὐτὸν ἐπὶ σοφίᾳ, ἐπιβουλεύων αὖ τοὺς ἐν τοῖς ἀγροῖς
παιδεῦσαι ἔστησεν αὐτοῖς Ἑρμᾶς κατὰ τὰς ὁδοὺς ἐν μέσῳ τοῦ ἄστεος καὶ
τῶν δήμων ἑκάστων, κἄπειτα τῆς σοφίας τῆς αὑτοῦ, ἥν τ᾽ ἔμαθεν καὶ ἣν
αὐτὸς ἐξηῦρεν, ἐκλεξάμενος ἃ ἡγεῖτο σοφώτατα εἶναι, ταῦτα αὐτὸς
ἐντείνας εἰς ἐλεγεῖον αὑτοῦ ποιήματα καὶ ἐπιδείγματα τῆς σοφίας
ἐπέγραψεν, ἵνα πρῶτον μὲν τὰ ἐν Δελφοῖς γράμματα τὰ σοφὰ ταῦτα μὴ
θαυμάζοιεν οἱ πολῖται αὐτοῦ, τό τε “γνῶθι σαυτόν” καὶ τὸ “μηδὲν ἄγαν”
καὶ τἆλλα τὰ τοιαῦτα, ἀλλὰ τὰ Ἱππάρχου ῥήματα μᾶλλον σοφὰ ἡγοῖντο,
ἔπειτα παριόντες ἄνω καὶ κάτω καὶ ἀναγιγνώσκοντες καὶ γεῦμα
λαμβάνοντες αὐτοῦ τῆς σοφίας φοιτῷεν ἐκ τῶν ἀγρῶν καὶ ἐπὶ τὰ λοιπὰ
παιδευθησόμενοι. ἐστὸν δὲ δύο τὠπιγράμματε: ἐν μὲν τοῖς  ἐπ᾽ ἀριστερὰ
τοῦ Ἑρμοῦ ἑκάστου ἐπιγέγραπται λέγων ὁ Ἑρμῆς ὅτι ἐν μέσῳ τοῦ ἄστεος
καὶ τοῦ δήμου ἕστηκεν, ἐν δὲ τοῖς ἐπὶ δεξιά—“μνῆμα τόδ᾽ Ἱππάρχου:
στεῖχε δίκαια φρονῶν ”φησίν. ἔστι δὲ τῶν ποιημάτων καὶ ἄλλα ἐν ἄλλοις
Ἑρμαῖς πολλὰ καὶ καλὰ ἐπιγεγραμμένα: ἔστι δὲ δὴ καὶ τοῦτο ἐπὶ τῇ






And when the citizens in the city had been educated and were admiring
[Hipparchos] for his wisdom, he planned next to educate those in the country, to
set up herms for them along the roads in the middle of the city and all the demes;
and then, having selected of his own wisdom, both which he learned and which
he discovered himself the things that he considered the wisest, he put these into
elegiac form and inscribed them as poems and patterns of wisdom, so that, first,
his citizens should not admire those wise Delphic sayings of “Know thyself” and
“Nothing overmuch” and the others, but should rather believe the sayings of
Hipparchos and then, going back and forth and reading [his words] and
acquiring a taste for his wisdom, they might move from the fields for the
completion of their education. There are two inscriptions [of his] on them, on the
left side of each herm it had been inscribed, saying “The herm stood in the
middle of the city and of the deme;” on them, on the right side, they say, “This is
the record of Hipparchos: walk, thinking correctly.” There are many other fine
inscriptions from his poems on other herms: and there is this one in particular,
on the Steiria road, on which he says: “This is the record of Hipparchos: do not
deceive a friend.”
Adapted from Lamb 1927, 290-293.
T113
schol. Ar., Vesp. 875 = Dieuchidas, frag. 2b (BNJ 485 F 2b)
scholium on Ar., Vesp. 875
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περὶ τοῦ ᾽Αγυιέως ᾽Απόλλωνος Διευχίδας οὕτως γράφει· « ἐν δὲ τῶι †
ἰατρῶι τούτωι διαμένει ἔτι καὶ νῦν †ἐστι καὶ ὡς†  ᾽Αγυιεὺς τῶν Δωριέων <
τῶν> οἰκησάντων ἐν τῶι τόπωι ἀνάθημα· καὶ οὗτως  καταμηνύει ὅτι
Δωριέων ἐστὶ τὰ τῶν ῾Ελλήνων. τούτοις γὰρ ἐπὶ [[τὰς]] στρατιὰς ††
φάσματος οἱ Δωριεῖς ἀπομιμούμενοι τoὺς ἀγυιὰς ἱστᾶσιν ἔτι καὶ νῦν τοὺς
᾽Απόλλωνος ».
Dieuchidas writes thus about Apollo Agyieus : "In the †doctor (?) there still
remains even today † (??)† an Agyieus, a dedication by the Dorians who settled
in the place;" in this way he testifies that "the cults of the Greeks are those of the
Dorians." In fact, the Dorians, imitating the paths (agyiai) on the expedition set
out in response to the omen, still even now set them up to Apollo.
Adapted from Liddel 2014.
Ἄγραυλος καὶ Ἕρση καὶ Πάνδροσος θυγατέρες Κέκροπος, ὥς φησιν ὁ
Φιλόχορος. λέγουσι δὲ ὅτι πολέμου συμβάντος παρ’ Ἀθηναίοις, ὅτε ὁ
Εὔμολπος ἐστράτευσε κατὰ Ἐρεχθέως, καὶ μηκυνομένου τούτου,
ἔχρησεν ὁ Ἀπόλλων ἀπαλλαγήσεσθαι ἐάν τις ἀνέληι ἑαυτὸν ὑπὲρ τῆς
πόλεως. ἡ τοίνυν Ἄγραυλος ἑκοῦσα αὑτὴν ἐξέδωκεν εἰς θάνατον. ἔρριψε
γὰρ ἑαυτὴν ἐκ τοῦ τείχους. εἶτα ἀπαλλαγέντος τοῦ πολέμου, ἱερὸν ὑπὲρ
τούτου ἐστήσαντο αὐτῆι περὶ τὰ προπύλαια τῆς πόλεως· καὶ ἐκεῖσε
ὤμνυον οἱ ἔφηβοι μέλλοντες ἐξιέναι εἰς πόλεμον.
T114
schol. Dem. 19.303 (FGrH 328 F 105)
scholium on Demosthenes 19.303
Agraulos and Herse and Pandrosos [were] the daughters of Kekrops, as
Philo[ch]oros says.  And they say that when war arose amongst the Athenians,
when Eumolpos took the field against Ere[ch]theus, and it was going on for a
long time, Apollo gave out an oracular response that they would be rid of the
war if someone sacrificed [him]self for the city.  Whereupon Agraulos willingly
gave away her life.  She threw herself from the city wall.  Then, when the war
was over, they set up a sanctuary to her for this deed near the propylaia of the
city.  And there the ephebes swear an oath when they are about to go forth to
battle.
Adapted from Harding 2008, 27.
FGrH 328 F 105
T115
schol. LP Ap. of Rhod. 3.1214 = Soph., frag. 535 (Lloyd-Jones 1996)
scholium LP on Apollonius of Rhodes 3.1214
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πέριξ δέ μιν ἐστεφά<νωντο>: ὅτι δράκουσι καὶ δρυΐνῳ κλάδῳ στέφεται ἡ
Ἑκάτη, καὶ Σοφοκλῆς ἐν Ῥιζοτόμοις τὸν χορὸν πεποίηκε λέγοντα
 Ἥλιε δέσποτα καὶ πῦρ ἱερόν,
τῆς εἰνοδίας Ἑκάτης ἔγχος,
τὸ δι’ Οὐλύμπου προπολοῦσα φέρει
καὶ γῆς ἀνιοῦσ’ ἱερὰς τριόδους,
στεφανωσαμένη δρυῒ καὶ πλεκταῖς
ὠμῶν σπείραισι δρακόντων
They had been crowned all about: such as Hekate is wreathed with an oak
branch and with dragons, and Sophocles in the Root Cutters made the chorus
say:
Lord Helios and the sacred flame,
the spear of Hekate Enodia,
which she carries as she attends her mistress in the sky
and as she inhabits the sacred crossroads of the earth,
crowned with oak-leaves and
the woven coils of savage dragons.
Adapted from Lloyd-Jones 1996, 270-271.
διὰ τὸ σκύλακας ἐκφέρεσθαι δεῖπνα τῇ Ἑκάτῃ. Ἀριστοφάνης ἐν
Δαιταλεῦσι
τί δαί; κυνίδιον λευκὸν ἐπρίω τῇ θεῷ
εἰς τὰς τριόδους;
T116
schol. Theoc. Id. 2.11-12 = Ar., frag. 204 (Edmonds 1957)
scholium on Theocritus, Idyll 2.11-12
About the puppies [they] carry out as meals for Hekate; Aristophanes in the
Banqueters:
What does that mean? You've bought a little white puppy
for the goddess in the crossroads?
Adapted from Henderson 2007, 210-211 and Edmonds 1957, 632-633.
δέσποιν’ Ἑκάτη,
τῶν βασιλείων πρόδομος μελάθρω.
T117
schol. Theoc. Id. 2.36 = Aesch., frag. 388 (Sommerstein 2009b)
scholium on Theocritus, Idyll 2.36
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Lady Hekate,
before the door at the royal house.
Adapted from Sommerstein 2009b, 326-327.
Αγγελος
καὶ τὸν μέν, αἰτήσαντες ἐνοδίαν θεὸν
Πλούτωνά τ᾽ ὀργὰς εὐμενεῖς κατασχεθεῖν
λούσαντες ἁγνὸν λουτρόν, ἐν νεοσπάσιν







Having prayed that the goddess Ennodia
and Pluto to hold back [their] anger in mercy,
having washed [the body of Polynices] with purifying water,
we burned what was left in fresh-plucked branches.
Adapted from Lloyd-Jones 1994, 112-113.




See T046 and T123.











ἀλλ’, ὦ τέκνον, θάκησιν εἴ τινα βλέπεις
ἢ πρὸς βεβήλοις ἢ πρὸς ἄλσεσιν θεῶν,
στῆσόν με κἀξίδρυσον, ὡς πυθώμεθα
ὅπου ποτ’ ἐσμέν· μανθάνειν γὰρ ἥκομεν
ξένοι πρὸς ἀστῶν, ἃν δ’ ἀκούσωμεν τελεῖν.
Αν:
 πάτερ ταλαίπωρ’ Οἰδίπους, πύργοι μὲν οἳ
πόλιν στέφουσιν, ὡς ἀπ’ ὀμμάτων, πρόσω·
χῶρος δ’ ὅδ’ ἱερός, ὡς σάφ’ εἰκάσαι, βρύων
δάφνης, ἐλαίας, ἀμπέλου· πυκνόπτεροι δ’
εἴσω κατ’ αὐτὸν εὐστομοῦσ’ ἀηδόνες·
οὗ κῶλα κάμψον τοῦδ’ ἐπ’ ἀξέστου πέτρου·
μακρὰν γὰρ ὡς γέροντι προὐστάλης ὁδόν.
Οι:
κάθιζέ νύν με καὶ φύλασσε τὸν τυφλόν.
Αν:
χρόνου μὲν οὕνεκ’ οὐ μαθεῖν με δεῖ τόδε.
Οι:
 ἔχεις διδάξαι δή μ’ ὅποι καθέσταμεν;
Αν:
 τὰς γοῦν Ἀθήνας οἶδα, τὸν δὲ χῶρον οὔ.
Οι:
πᾶς γάρ τις ηὔδα τοῦτό γ’ ἡμὶν ἐμπόρων.
Αν:
ἀλλ’ ὅστις ὁ τόπος ἦ μάθω μολοῦσά ποι;
Οι:








 ἀλλ’ ἐστὶ μὴν οἰκητός· οἴομαι δὲ δεῖν
οὐδέν· πέλας γὰρ ἄνδρα τόνδε νῷν ὁρῶ.
Οι:
ἦ δεῦρο προστείχοντα κἀξωρμημένον;
Αν:
καὶ δὴ μὲν οὖν παρόντα· χὤ τι σοι λέγειν
εὔκαιρόν ἐστιν, ἔννεφ’, ὡς ἁνὴρ ὅδε.
οὐδέν· πέλας γὰρ ἄνδρα τόνδε νῷν ὁρῶ.
Οι:
 ὦ ξεῖν’, ἀκούων τῆσδε τῆς ὑπέρ τ’ ἐμοῦ
αὑτῆς θ’ ὁρώσης οὕνεχ’ ἡμὶν αἴσιος
σκοπὸς προσήκεις ὧν ἀδηλοῦμεν φράσαι—
Ξε.:
πρὶν νῦν τὰ πλείον’ ἱστορεῖν, ἐκ τῆσδ’ ἕδρας
ἔξελθ’· ἔχεις γὰρ χῶρον οὐχ ἁγνὸν πατεῖν.
οὐδέν· πέλας γὰρ ἄνδρα τόνδε νῷν ὁρῶ.
Οι:
τίς δ’ ἔσθ’ ὁ χῶρος; τοῦ θεῶν νομίζεται;
Ξε.:
ἄθικτος οὐδ’ οἰκητός. αἱ γὰρ ἔμφοβοι
θεαί σφ’ ἔχουσι, Γῆς τε καὶ Σκότου κόραι.
Οι:
τίνων τὸ σεμνὸν ὄνομ’ ἂν εὐξαίμην κλυών;
Ξε.:
τὰς πάνθ’ ὁρώσας Εὐμενίδας ὅ γ’ ἐνθάδ’ ἂν
εἴποι λεώς νιν· ἄλλα δ’ ἀλλαχοῦ καλά.
Οι:
ἀλλ’ ἵλεῳ μὲν τὸν ἱκέτην δεξαίατο·
ὡς οὐχ ἕδρας γε τῆσδ’ ἂν ἐξέλθοιμ’ ἔτι.
τίνων τὸ σεμνὸν ὄνομ’ ἂν εὐξαίμην κλυών;
Ξε.:




ἀλλ’ οὐδ’ ἐμοί τοι τοὐξανιστάναι πόλεως
δίχ’ ἐστὶ θάρσος, πρίν γ’ ἂν ἐνδείξω τί δρᾷς.
Οι:
πρός νυν θεῶν, ὦ ξεῖνε, μή μ’ ἀτιμάσῃς,
τοιόνδ’ ἀλήτην, ὧν σε προστρέπω φράσαι.
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Ξε.:
σήμαινε, κοὐκ ἄτιμος ἔκ γ’ ἐμοῦ φανῇ.
Οι:
τίς ἔσθ’ ὁ χῶρος δῆτ’ ἐν ᾧ βεβήκαμεν;
Ξε.:
ὅσ’ οἶδα κἀγὼ πάντ’ ἐπιστήσῃ κλυών.
χῶρος μὲν ἱερὸς πᾶς ὅδ’ ἔστ’· ἔχει δέ νιν
σεμνὸς Ποσειδῶν· ἐν δ’ ὁ πυρφόρος θεὸς
Τιτὰν Προμηθεύς· ὃν δ’ ἐπιστείβεις τόπον
χθονὸς καλεῖται τῆσδε χαλκόπους ὀδός,
ἔρεισμ’ Ἀθηνῶν· οἱ δὲ πλησίοι γύαι
τόνδ’ ἱππότην Κολωνὸν εὔχονται σφίσιν
ἀρχηγὸν εἶναι, καὶ φέρουσι τοὔνομα
τὸ τοῦδε κοινὸν πάντες ὠνομασμένοι.
τοιαῦτά σοι ταῦτ’ ἐστίν, ὦ ξέν’, οὐ λόγοις
τιμώμεν’, ἀλλὰ τῇ ξυνουσίᾳ πλέον.
Oedipus
But come, my child, if you see any seat, either near ground unconsecrated or
near the precincts of the gods, stop me and let me sit there, so that we may find
out where we are; for we have come as strangers, and must learn from the
citizens and do as they tell us.
Antigone
Unhappy father, Oedipus, the walls that surround the city look to be far off; and
this place is sacred, one can easily guess, with the bay, the olive, and the vine
growing everywhere; and inside it many feathered nightingales make their
music. Relax your limbs here on this unhewn rock; for you have gone a long
way for an aged man.
Oedipus
Then seat me here and guard me, blind as I am!
Antigone
After so long, you do not need to tell me that!
Oedipus
Can you explain to me where it is we are?
Antigone
I know that it is Athens, but I do not know what place.
Oedipus
Yes, all the people on the road told us that much.
Antigone
But shall I go an discover what place it is?
Oedipus
Yes, my child, if indeed it can be lived in.
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Antigone
Why, it is lived in! But I think there is no need to go, for I see a man here near
us.
Oedipus
Is he advancing in this direction?
Antigone
No, he is already here!  Say whatever the moment calls for, since the man is
present!
Oedipus
Stranger, hearing from this girl, who sees for me as well as for herself, that you
have come to inquire a the right moment to resolve our doubts....
Stranger
Before you ask me any more questions, leave this seat! The ground you occupy
cannot be trodden without pollution!
Oedipus
But what is the place?  To which of the gods is it thought to belong?
Stranger
It is inviolable, and not inhabited; for it belongs to the dread goddesses,
daughters of Earth and Darkness.
Oedipus
Who are they to whom I shall pray when I have heart their awful name?
Stranger
The people here call them the all-seeing Eumenides; but different names are
right in different places.
Oedipus
May they receive a suppliant graciously, for I shall never again leave this seat!
Stranger
But what does this mean?
Oedipus
It is the token of my destiny!
Stranger
Well, I cannot even dare to turn you out without orders from the city, before I
report what you are doing.
Oedipus
I pray you, stranger, do not refuse me, though I am such a vagrant as you see,
the knowledge of which I beg of you.
Stranger
Tell me what it is, and no refusal shall come from me!
Oedipus
What is this place which we have entered?
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Stranger
You shall hear and learn all that I know! All of this place is sacred, and it
belongs to the dread Poseidon; and the fire-bearing god, the Titan Prometheus,
too is here; and the spot where you are treading is called the Brazen-footed
Threshold of the land, the bulwark of Athens; and the neighboring acres boast
that their founder is the horseman Colonus here, whose name is borne by their
community.  That is the story, stranger; it has no honour in legend, but rather in
the minds of us who live with it.
Lloyd-Jones 1994, 412-421.
 δεῖπνον ταῖς θείαις κριβανίτας καὶ ὁμώρους καὶ ἡμιάρτιον Ἑκάται.
T120
Sophron, Women's Mimes frag. 26 (Rusten and Cunningham 2002)
fifth century BCE
As a meal for the divine ladies, pan bread and sweet breads and a half-loaf for
He[k]ate.
Rusten and Cunningham 2002, 312-313
Sophron, Women's Mimes frag. 8 (Rusten and Cunningham 2002) ap.
Plut., De Superst. 170B
fifth century BCE
See T102.
Urbe fuit media nulli concessa potentum
ara deum; mitis posuit Clementia sedem,
et miseri fecere sacram; sine supplice numquam
illa novo, nulla damnavit vota repulsa,
auditi quicumque rogant, noctesque diesque







parca superstitio: non turea flamma, nec altus
accipitur sanguis: lacrimis altaria sudant,
maestarumque super libamina secta comarum
pendent et vestes mutata sorte relictae.
mite nemus circa, cultuque insigne verendo
vittatae laurus et supplicis arbor olivae.
nulla autem effigies, nulli commissa metallo
forma dei, mentes habitare et pectora gaudet,
semper habet trepidos, semper locus horret egenis
coetibus, ignotae tantum felicibus arae.
fama est, defensos acie post busta paterni
numinis Herculeos sedem fundasse nepotes,
fama minor factis.
There was in the midst of the  city, an altar belonging to no god of power; gentle
Clemency had there her seat and the wretched made it sacred; never did she lack
a new suppliant, none did she condemn or refuse their prayers. All that ask are
heard; night and day may one approach and win the heart of the goddess by
complaints alone.  No costly rites are hers; she accepts no incense flame, no
blood deep-welling; tears flow upon her altar, sad offerings of severed tresses
hang above it, and raiment left when fortune changed. Around is a grove of
gentle trees, marked by the cult of the venerable; wool-entwined laurel and the
suppliant olive. No image is there, to no metal is the divine form entrusted, in
hearts and minds does the goddess delight to dwell.  The distressed are ever nigh
her, her precinct ever swarms with needy folk; only to the prosperous is her
shrine unknown.  Fame says that the sons of Hercules, saved in the battle after
the death of their divine sire, set up this altar.
Thompson 1952a, 47.
Ἀγυιά, τόπος δηλῶν τὴν ἐν τῇ πόλει πορευτὴν ὁδόν.  Ἡρακλέων δὲ ὁ
Γλαύκωνος παρὰ τὸ ἀίσσω φησίν. ἔστι δὲ ὡς παρὰ τὸ ἅρπω ἅρπυια,
ὀρέγω ὀρέγυια. ὁ τοπίτης ἀγυιεύς. λέγονται καὶ ὀβελίσκοι θεοῖς
ἀνειμένοι, ὡς Εὔπολις. καὶ κατὰ συναίρεσιν ἀγυιέας ἀγυιᾶς. λέγεται δὲ
κίων ἀγυιεὺς εἰς ὀξὺ ἀπολήγων, ὁ πρὸ τῶν θυρῶν ἱστάμενος,
Ἀριστοφάνης Θεσμοφοριαζούσαις. καὶ ὁ Ἀπόλλων ἀγυιεύς καὶ ἀγυιάτης,
τουτέστιν ὁ ἐφόδιος. καὶ θηλυκὸν ἀγυιᾶτις, ὡς καὶ τὰ προπύλαια τοῦ
ἀγυιέως ἀγυιάτιδες [θεραπεῖαι] λέγονται. τὸ τοπικὸν ἀγυιαῖος. Σοφοκλῆς
Ἑρμιόνῃ "ἀλλ’ ὦ πατρῴας γῆς ἀγυιαίου πέδον.“
T122
Steph. Byz., Ethnica, s.v. Ἀγυιά
Stephanus Byzantius
sixth - tenth centuries CE
Streets: Location, indicating a walkway in the city. Herakleon, the son of
Glaucon, says the word is derived from ἀίσσω (rushing along).  It is formed
from ἅρπυια from ἅρπω (carrying away), ὀρέγυια from ὀρέγω (stretch out).
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The locals say agyieus. So also it is called the pointed column dedicated to the
gods as Eupolis says. By contraction agyieas becomes agyias. The column
erected in front of the front door, which ends in a peak, is called agyieus, as
Aristophanes indicates in the Thesmophoriazusai. Also it was called Apollo
surnamed Agyieus and Agyiates, which means protector of the streets. The
feminine ἀγυιᾶτις, the ἀγυιάτιδες [θεραπεῖαι] are called is also the propylaia
of Agyieus.  The location is ἀγυιαῖος (with roads). Sophocles says in Hermione:
"Well, then, the native ground with those roads.”
Adapted from Billerbeck 2006, 50-51.
 Ἀγυιαί: ἄμφοδα, ῥύμαι, ἢ ἐπιμήκεις ὁδοί· παρὰ γὰρ τὸ μὴ ἔχειν πως γυῖα
καὶ μέλη καὶ κάμψεις. τὰ δὲ ἄμφοδα ἔχουσιν ἑκατέρωθεν διεξόδους καὶ
ταύτῃ διαφέρουσιν. Ἀγυιᾶς δὲ ἔνιοι μὲν ὀξύνουσι θηλυκῶς χρώμενοι,
οἷον τὰς ὁδούς· βέλτιον δὲ περισπᾶν, ὡς ἀπὸ τοῦ ἀγυιέας. ἀγυιεὺς δέ ἐστι
κίων εἰς ὀξὺ λήγων, ὃν ἱστᾶσι πρὸ τῶν θυρῶν. ἰδίους δέ φασιν αὐτοὺς
εἶναι Ἀπόλλωνος, οἱ δὲ Διονύσου, οἱ δὲ ἀμφοῖν. ἔστιν οὖν τὸ ὁλόκληρον
ἀγυιεύς, καὶ τὴν αἰτιατικὴν ἀγυιέας, ἐν συναλοιφῇ δὲ ἀγυιᾶς. ἔστι δὲ ἴδιον
Δωριέων. εἶεν δ’ ἂν οἱ παρὰ τοῖς Ἀττικοῖς λεγόμενοι ἀγυιεῖς οἱ πρὸ τῶν
οἰκιῶν βωμοὶ, ὡς Σοφοκλῆς μετάγων τὰ Ἀθηναίων ἔθη εἰς Τροίαν φησί·
λάμπει δ’ ἀγυιεὺς βωμὸς ἀτμίζων πυρὶ σμύρνης σταλαγμοὺς, βαρβάρους
εὐοσμίας.
καὶ Ἀγυιεὺς, ὁ πρὸ τῶν αὐλείων θυρῶν κωνοειδὴς κίων, ἱερὸς
Ἀπόλλωνος, καὶ αὐτὸς θεός. Φερεκράτης Κραπατάλοις·
ὦ δέσποτα Ἀγυιεῦ, ταῦτα σὺ μέμνησό μου.
T123
Suda Lexicon, s.v. Ἀγυιαί = Pherecrates, frag. 92 (Storey 2011a) =
Soph., frag. 370 (Lloyd-Jones 1996)
tenth century CE
Agyiai: Streets, alleys, or long roads;  from their not having limbs and offshoots
and bends. But streets [amphoda] have exits from each side and differ in this
respect. Some give agyias an acute accent, treating it as feminine like τὰς
ὁδούς; but better to use the circumflex, as if from agyi-e-as. But ἀγυιεύς,
ending in a peak, is a pillar set up in front of the doors. Some say these pillars
belong to Apollo, some to Dionysos, some to both. So the complete form is
ἀγυιεύς , and the accusative [sc. plural] ἀγυιέας, contracted to ἀγυιᾶς. It is
characteristically Doric. But there might be some Attic speakers saying agyieis
for the altars in front of the house, as Sophocles says when transferring Athenian
customs to Troy:
"The altar by the door gleams, smoky with fire and drops of myrrh and barbarian
perfumes."
Also agyieus, the pointed pillar by courtyard doors, sacred to Apollo, or the god
himself.
Pherecrates in Krapataloi [writes]:
"O master Agyieus, help me to remember."
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Adapted from Edmonds 1957, 238-239
SOL, s.v.  Ἀγυιαί
Αὔλειος: ἡ ἀπὸ τῆς ὁδοῦ πρώτη θύρα τῆς οἰκίας. Αὐλείους θύρας. καὶ
ἑνικὸν αὔλειον λέγουσιν ὡς ἡμεῖς. Ἀριστοφάνης Δαναΐσι·
πρὸς τὸν στροφέα τῆς αὐλείας ἐχίνου κεφαλῆς κατορύττειν.
T124
Suda Lexicon, s.v. Αὔλειος = Ar., Danaids frag. 266 (Henderson 2007)
tenth century CE
Auleios: The first door from the street into a house, front door. And they
describe the single door thus to us.  Aristophanes, Danaids:
"Bury the head of an ekinos close under the front door hinges."
Adapted from Edmonds 1957, 646-647.
Ναὶ μὰ τόν: ... ὡς καὶ Μένανδρος: μαρτύρομαι τὸν Ἀπόλλω τοῦτον καὶ
τὰς θύρας.
T125
Suda Lexicon, s.v. Ναὶ μὰ τόν = Men., Kith. frag. 740 (Edmonds 1961b)
tenth century CE
Ναὶ μὰ τόν: ... Thus also Menander writes, "Yes, I invoke Apollo there, and
those doors."
Adapted from Edmonds 1961b, 836-837 and SOL, Ναὶ μὰ τόν
Τρικέφαλος: ὁ Ἑρμῆς, ὥσπερ διδάσκων τὰς ὁδοὺς καὶ ἔχων ὑπογραφήν,
ποῦ μὲν αὕτη φέρει ἡ ὁδός, ποῦ δὲ ἐκείνη. ἴσως δὲ πρὸς ἑκάστην ὁδὸν
κεφαλὴν εἶχεν. ἔστι δὲ ὁ ἀναθεὶς τὸν τρικέφαλον Ἑρμῆν, ὡς Φιλόχορός
φησι, Προκλείδης Ἱππάρχου ἐραστής. Ἰσαῖος ἐν τῷ περὶ Εὐκλείδου·
μικρὸν δ’ ἄνω τοῦ Τρικεφάλου, παρὰ τὴν Ἑστίαν ὁδόν. τὸ πλῆρές ἐστι
τοῦ τρικεφάλου Ἑρμοῦ.
T126
Suda Lexicon, s.v. Τρικέφαλος = Isaeus, Against Eukleides frag. 12
(Edwards 2007); Philoch., frag. 22b (BNJ 328 F 22b)
tenth century CE
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Trikephalos: The herm, just like one teaching regarding the roads and having an
inscription, on the one hand [about] where a certain road leads and where that
[other road leads]. Just so, it had a head towards each road.  The [person who]
set up the three-headed herm is, as Philochoros says, Prokeleides, lover of
Hipparchos.  Isaeus says in Against Eukleides: "A little bit above the three-
headed [statue] on the road to Hestaia."  This is the whole [account] of the three-
headed herm.
Adapted from Edwards 2007, 203
BNJ 328 F 22b
Τήναν τὰν λαύραν, τόθι ταὶ δρύες, αἰπόλε, κάμψας
σύκινον εὑρήσεις ἀρτιγλυφὲς ξόανον,
τρισκελές, αὐτόφλοιον, ἀνούατον, ἀλλὰ φάλητι
παιδογόνῳ δυνατὸν Κύπριδος ἔργα τελεῖν.
ἕρκος δ’ εὐίερον περιδέδρομεν· ἀέναον δὲ
ῥεῖθρον ἀπὸ σπιλάδων πάντοσε τηλεθάει
δάφναις καὶ μύρτοισι καὶ εὐώδει κυπαρίσσῳ,
ἔνθα πέριξ κέχυται βοτρυόπαις ἕλικι
ἄμπελος· εἰαρινοὶ δὲ λιγυφθόγγοισιν ἀοιδαῖς
κόσσυφοι ἀχεῦσιν ποικιλότραυλα μέλη·
ξουθαὶ δ’ ἀδονίδες μινυρίσμασιν ἀνταχεῦσι
μέλπουσαι στόμασιν τὰν μελίγαρυν ὄπα.
ἕζεο δὴ τηνεὶ καὶ τῷ χαρίεντι Πριάπῳ
εὔχου ἀποστέρξαι τοὺς Δάφνιδός με πόθους,
κεὐθὺς ἀπορρέξειν χίμαρον καλόν· ἢν δ’ ἀνανεύσῃ,
τοῦδε τυχὼν ἐθέλω τρισσὰ θύη τελέσαι·
ῥέξω γὰρ δαμάλαν, λάσιον τράγον, ἄρνα τὸν ἴσχω
σακίταν· νεύοι δ’ εὐμενέως ὁ θεός.
T127
Theoc., Ep. 4 (Anth. Pal. 4.437)
Theocritus
c. 310 - 250 BCE
The Greek Anthology
Goatherd, having turned onto that road, you will find oak trees and a newly
carved image of fig-wood--three-legged, covered with bark and without ears--
but a penis still apt to accomplish the work of the fertile Cyprian.  There is a
sacred fence running about it, an ever-flowing stream flows in every direction
from the rocks onto bay leaves and myrtle and sweet-smelling cypress.  There,
all around, the grape, child of the grapevine, poured [down] on the vine, and in
the spring blackbirds sing lisping music with clear-voiced songs. And the swift
nightingales sing warblings in answer, singing with sweet voice from their
throats.  Sit yourself there, and pray to lovely Priapos that I get over my love and
desire for Daphnis, and right away I will sacrifice a nice goat. But if he won't
grant this, I would perform a triple sacrifice if I get him who I want.  I will
sacrifice three offerings: I will slaughter a heifer, a woolly goat, and a tame
sheep that I have.  Let the god hear [this request] favorably!
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Adapted from Hine 1982, 112.
Gow 1952, 530-531.
Πᾷ μοι ταὶ δάφναι; φέρε, Θεστυλί. πᾷ δὲ τὰ φίλτρα;
στέψον τὰν κελέβαν φοινικέῳ οἰὸς ἀώτῳ,
στέψον τὰν κελέβαν φοινικέῳ οἰὸς ἀώτῳ,
ὡς τὸν ἐμὸν βαρὺν εὖντα φίλον καταδήσομαι ἄνδρα,
ὅς μοι δωδεκαταῖος ἀφ’ ὧ τάλας οὐδὲ ποθίκει,
οὐδ’ ἔγνω πότερον τεθνάκαμες ἢ ζοοὶ εἰμές,
οὐδὲ θύρας ἄραξεν ἀνάρσιος. ἦ ῥά οἱ ἀλλᾷ
ᾤχετ’ ἔχων ὅ τ’ Ἔρως ταχινὰς φρένας ἅ τ’ Ἀφροδίτα.
βασεῦμαι ποτὶ τὰν Τιμαγήτοιο παλαίστραν
αὔριον, ὥς νιν ἴδω, καὶ μέμψομαι οἷά με ποιεῖ.
νῦν δέ νιν ἐκ θυέων καταδήσομαι. ἀλλά, Σελάνα,
φαῖνε καλόν· τὶν γὰρ ποταείσομαι ἅσυχα, δαῖμον,
τᾷ χθονίᾳ θ’ Ἑκάτᾳ, τὰν καὶ σκύλακες τρομέοντι
ἐρχομέναν νεκύων ἀνά τ’ ἠρία καὶ μέλαν αἷμα.
χαῖρ’, Ἑκάτα δασπλῆτι, καὶ ἐς τέλος ἄμμιν ὀπάδει,
φάρμακα ταῦτ’ ἔρδοισα χερείονα μήτε τι Κίρκας
μήτε τι Μηδείας μήτε ξανθᾶς Περιμήδας.
  Ἶυγξ, ἕλκε τὺ τῆνον ἐμὸν ποτὶ δῶμα τὸν ἄνδρα.
ἄλφιτά τοι πρᾶτον πυρὶ τάκεται. ἀλλ’ ἐπίπασσε,
Θεστυλί. δειλαία, πᾷ τὰς φρένας ἐκπεπότασαι;
ἦ ῥά γέ θην, μυσαρά, καὶ τὶν ἐπίχαρμα τέτυγμαι;
πάσσ’ ἅμα καὶ λέγε ταῦτα· ‘τὰ Δέλφιδος ὀστία πάσσω.’
  ἶυγξ, ἕλκε τὺ τῆνον ἐμὸν ποτὶ δῶμα τὸν ἄνδρα.
Δέλφις ἔμ’ ἀνίασεν· ἐγὼ δ’ ἐπὶ Δέλφιδι δάφναν
αἴθω· χὠς αὕτα λακεῖ μέγα καππυρίσασα
κἠξαπίνας ἅφθη κοὐδὲ σποδὸν εἴδομες αὐτᾶς,
οὕτω τοι καὶ Δέλφις ἐνὶ φλογὶ σάρκ’ ἀμαθύνοι.
  ἶυγξ, ἕλκε τὺ τῆνον ἐμὸν ποτὶ δῶμα τὸν ἄνδρα.
νῦν θυσῶ τὰ πίτυρα. τὺ δ’, Ἄρτεμι, καὶ τὸν ἐν Ἅιδα
κινήσαις ἀδάμαντα καὶ εἴ τί περ ἀσφαλὲς ἄλλο—
Θεστυλί, ταὶ κύνες ἄμμιν ἀνὰ πτόλιν ὠρύονται·
ἁ θεὸς ἐν τριόδοισι· τὸ χαλκέον ὡς τάχος ἄχει.
ἶυγξ, ἕλκε τὺ τῆνον ἐμὸν ποτὶ δῶμα τὸν ἄνδρα.
ἠνίδε σιγῇ μὲν πόντος, σιγῶντι δ᾽ ἀῆται:
ἁ δ᾽ ἐμὰ οὐ σιγῇ στέρνων ἔντοσθεν ἀνία,
ἀλλ᾽ ἐπὶ τήνῳ πᾶσα καταίθομαι, ὅς με τάλαιναν
ἀντὶ γυναικὸς ἔθηκε κακὰν καὶ ἀπάρθενον ἦμεν.
  ἶυγξ, ἕλκε τὺ τῆνον ἐμὸν ποτὶ δῶμα τὸν ἄνδρα. ...
σαύραν τοι τρίψασα ποτὸν κακὸν αὔριον οἰσῶ.
Θεστυλί, νῦν δὲ λαβοῖσα τὺ τὰ θρόνα ταῦθ᾽ ὑπόμαξον
60τᾶς τήνω φλιᾶς καθ᾽ ὑπέρτερον, ἇς ἔτι καὶ νύξ,
καὶ λέγ᾽ ἐπιφθύζοισα: ‘τὰ Δέλφιδος ὀστία μάσσω.’
ἶυγξ, ἕλκε τὺ τῆνον ἐμὸν ποτὶ δῶμα τὸν ἄνδρα.
T128
Theoc., Id. 2.1-42, 58-62
Theocritus
c. 310 - 250 BCE
The Spell
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Where are my bay-leaves? Thestylis, fetch them.
Where are my love charms? Wind fine red wool
around the bowl, so that I may bind my unkind love to me.
Eleven days now he has stayed away, that wretch,
and does not even care whether I am alive or dead,
nor has knocked upon my door, implacable man.
Eros and Aphrodite have trapped his fickle heart,
and carried it off to some new lover, of that I'm sure.
Tomorrow, I’ll go to Timagetus’s palaestra;
I'll blame him for using me so.
Now, I’ll put the spell of fire upon him. So moon,
shine well; for I will sing softly to you, lady,
and to Hekate beneath the earth, who makes even the puppies shiver
as she goes among the tombs and dark blood of the dead.
Greetings, dreadful Hekate, accompany me to the end,
having made these drugs not inferior to Circe’s
or Medea’s or golden-haired Perimeda’s.
    Iynx, draw my lover home to me.
First barley-meal to the fire. But
Thestylis; throw it on. Wretched one, to where have you thrown your mind?
Or do you too think I'm ridiculous, you stupid girl!
Sprinkle, and say “I throw on these bones of Delphis.”
     Iynx, draw my lover home to me.
As Delphis hurt me, I burn the bay leaves against Delphis.
Having caught fire, they crackle greatly
and suddenly flare, leaving no ash behind for us to see,
and thus let the flesh of Delphis be destroyed in the flame.
     Iynx, draw my lover home to me.
Now, I offer the bran. And you, Artemis, would move an
unconquerable one in Hades, or any thing harder than that.
Thestylis, the dogs are howling in the town,
the goddess is at the crossroads! Thus, quickly beat the pan!
     Iynx, draw my lover home to me.
Listen, the sea is hushed, and hushed too are the winds;
but the torment within my breast is not still.
I am all on fire for that man who has made me so wretched
And left me not only no wife but no longer a virgin.
    Iynx, draw my lover home to me.
As I melt this wax with the goddess,
thus let Delphis of Myndus be melted by love at once.
As the bronze wheel is turned by Aphrodite,
let him spin towards our doors.
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    Iynx, draw my lover home to me. ...
Tomorrow, I'll grind up a lizard to make him a poison drink.
but now, Thestylis, take these herbs and smear them
secretly over his threshold while it is still night,
And whisper as you do: "These are Delphis's bones, I smear."
    Iynx, draw my lover home to me. ...
Adapted from Verity 2002, 7-9.
Gow 1952, 33-43.
τὸν δ᾽ ὁ γέρων προσέειπε φυτῶν ἐπίουρος ἀροτρεὺς
παυσάμενος ἔργοιο, τό οἱ μετὰ χερσὶν ἔκειτο:
῎Εκ τοι ξεῖνε πρόφρων μυθήσομαι ὅσσ᾽ ἐρεείνεις,
῾Ερμέω ἁζόμενος δεινὴν ὄπιν εἰνοδίοιο:
τὸν γάρ φασι μέγιστον ἐπουρανίων κεχολῶσθαι,






And the old man answered him, a plowman, a guardian of growing things,
stopping his work, that which lay at hand:
Telling this for you, stranger, I will speak as long as you ask,
standing in awe of the terrible vengeance of Hermes Enodios:
for they say that he is the most greatly angered of the heavenly ones,
if some traveler refuses one who needs to know the way.
Edmonds 1912, 302-303.
Ἀμέλει ἡ δεισιδαιμονία δόξειεν ἂν εἷναι δειλία πρὸς τὸ δαιμόνιον, ὁ δὲ
δεισιδαίμων τοιοῦτός τις, οἷος ἐπιχρωνῆν ἀπονιψάμενος τὰς χεῖρας καὶ
περιρρανάμενος ἀπὸ ἱεροῦ δάφνην εἰς τὸ στόμα λαβὼν οὕτω τὴν ἡμέραν
περιπατεῖν.  καὶ τὴν ὁδὸν ἐὰν ὑπερδράμῃ γαλῆ, μὴ πρότερον πορευθῆναι,







ἐν τῇ οἰκίᾳ, ἐὰν παρείαν, Σαβάδιον καλεῖν, ἐὰν δὲ ἱερόν, ἐνταῦθα ἡρῷον
εὐθὺς ἱδρύσασθαι. καὶ τῶν λιπαρῶν λίθων τῶν ἐν ταῖς τριόδοις παριὼν ἐκ
τῆς ληκύθου ἔλαιον καταχεῖν καὶ ἐπὶ γόνατα πεσὼν καὶ προσκυνήσας
ἀπαλλάττεσθαι.
Superstition is, of course, a kind of cowardice in the face of the divine.  We
might characterize the superstitious man in the following terms.  He washes his
hands and sprinkles himself with water from a shrine and puts a laurel-leaf in his
mouth before going out for the day.  If a weasel runs across the road he refuses
to budge until someone else has passed or he has thrown three pebbles across the
road.  If he sees a snake in his house, he invokes Sabazios if it is red; if a sacred
snake, he establishes a heroon on the spot.  On passing one of the shining stones
which stand at the crossroads, he pours [a libation of] oil from his lekythos and
drops to his knees in worship before proceeding.
Adapted from Rusten and Cunningham 2002, 96-97.
καὶ ταῖς τετράσι δὲ καὶ ἑβδόμαις προστάξας οἶνον ἕψειν τοῖς ἔνδον,
ἐξελθὼν ἀγοράσαι μυρσίνας, λιβανωτόν, πόπανα καὶ εἰσελθὼν εἴσω




c. 370 - 285 BCE
The Superstitious Man
On the fourth and the seventh [of every month] he orders his household to boil
wine, then goes out to buy myrtle, frankincense, and round cakes, comes back
home and spends all day putting wreaths on the Hermaphrodites.
Adapted from Rusten and Cunningham 2002, 98-99.
κἄν ποτε ἐπίδῃ σκορόδῳ ἐστεμμένον τῶν ἐπὶ ταῖς τριόδοις, ἀπελθὼν κατὰ





c. 370 - 285 BCE
The Superstitious Man
If he ever notices someone at the crossroads wreathed in garlic, he goes away,
takes a shower, summons a priestess, and orders a deluxe purification by squill
or puppy.
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Adapted from Rusten and Cunningham 2002, 100-101.





ἐν δὲ τούτῳ, ὅσοι Ἑρμαῖ ἦσαν λίθινοι ἐν τῇ πόλει τῇ Ἀθηναίων (εἰσὶ δὲ
κατὰ τὸ ἐπιχώριον, ἡ τετράγωνος ἐργασία, πολλοὶ καὶ ἐν ἰδίοις προθύροις
καὶ ἐν ἱεροῖς), μιᾷ νυκτὶ οἱ πλεῖστοι περιεκόπησαν τὰ πρόσωπα. καὶ τοὺς
δράσαντας ᾔδει οὐδείς, ἀλλὰ μεγάλοις μηνύτροις δημοσίᾳ οὗτοί τε
ἐζητοῦντο καὶ προσέτι ἐψηφίσαντο, καὶ εἴ τις ἄλλο τι οἶδεν ἀσέβημα
γεγενημένον, μηνύειν ἀδεῶς τὸν βουλόμενον καὶ ἀστῶν καὶ ξένων καὶ
δούλων. καὶ τὸ πρᾶγμα μειζόνως ἐλάμβανον: τοῦ τε γὰρ ἔκπλου οἰωνὸς





c. 460 - 400 BCE
The History of the Peloponnesian War
In this time, as many stone herms as were in the city of the Athenians (they are
by custom the four-sided objects and many were before private doorways and
sanctuaries), one night the majority of them were mutilated on their faces. And
no one knew who had done those things, but with great public rewards they were
seeking information, and besides they voted that if someone knew of another act
of impiety having happened, he, either of the citizens, foreigners, or slaves,
should tell what he wished fearlessly.  And they were taking this matter
seriously, for it seemed to be an omen of the expedition, and at the same time in
conspiracy with newer issues, to bring about the dissolution of the demos.
Adapted from Smith 1921, 230-231.
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καὶ καταλαμβάνουσι τὴν Σαλαμινίαν ναῦν ἐκ τῶν Ἀθηνῶν ἥκουσαν ἐπί
τε Ἀλκιβιάδην ὡς κελεύσοντας ἀποπλεῖν ἐς ἀπολογίαν ὧν ἡ πόλις
ἐνεκάλει, καὶ ἐπ᾽ ἄλλους τινὰς τῶν στρατιωτῶν τῶν μετ᾽ αὐτοῦ
μεμηνυμένων περὶ τῶν μυστηρίων ὡς ἀσεβούντων, τῶν δὲ καὶ περὶ τῶν
Ἑρμῶν. οἱ γὰρ Ἀθηναῖοι, ἐπειδὴ ἡ στρατιὰ ἀπέπλευσεν, οὐδὲν ἧσσον





c. 460 - 400 BCE
The History of the Peloponnesian War
There they found that the ship Salaminia had come from Athens for Alcibiades--
to order him to sail back and make his defense against the charges which the city
was bringing--and also for certain other soldiers, some of them having been
denounced with him as impious of the Mysteries and with regard to the herms.
For after the army sailed, the Athenians had been pursuing with no less zeal than
before their investigation of what had been done in the matter of the Mysteries
and the herms.
Adapted from Smith 1921, 274-275.
τὰ δὲ ἄλλα αὐτὴ ἡ πόλις τοῖς πρὶν κειμένοις νόμοις ἐχρῆτο, πλὴν καθ᾽
ὅσον αἰεί τινα ἐπεμέλοντο σφῶν αὐτῶν ἐν ταῖς ἀρχαῖς εἶναι. καὶ ἄλλοι τε
αὐτῶν ἦρξαν τὴν ἐνιαύσιον Ἀθηναίοις ἀρχὴν καὶ Πεισίστρατος ὁ Ἱππίου
τοῦ τυραννεύσαντος υἱός, τοῦ πάππου ἔχων τοὔνομα, ὃς τῶν δώδεκα
θεῶν βωμὸν τὸν ἐν τῇ ἀγορᾷ ἄρχων ἀνέθηκε καὶ τὸν τοῦ Ἀπόλλωνος ἐν
Πυθίου.  καὶ τῷ μὲν ἐν τῇ ἀγορᾷ προσοικοδομήσας ὕστερον ὁ δῆμος





The History of the Peloponnesian War
For the rest, the city was left under its existing laws, except that care was always
taken to have the archonships [in the hands] of some [one of the family]. Among
those of them that held the yearly archonship for the Athenians was Peisistratos,
son of the tyrant Hippias, and named after his grandfather, who, when he was
archon, dedicated the Altar of the Twelve Gods in the Agora, and that of Pythian
Apollo. The Athenian people later built onto and lengthened the altar in the
Agora, and obliterated the inscription.
Adapted from Smith 1921, 278-279.
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Xanthus, frag. 9 (FGrH 765 F 29) ap. Etym. magn., s.v. Ἑρμαῖον
c. fifth century BCE
See T040.
τὰς μὲν οὖν πομπὰς οἴομαι ἂν καὶ τοῖς θεοῖς κεχαρισμενωτάτας καὶ τοῖς
θεαταῖς εἶναι εἰ, ὅσων ἱερὰ καὶ ἀγάλματα ἐν τῇ ἀγορᾷ ἐστι, ταῦτα
ἀρξάμενοι ἀπὸ τῶν Ἑρμῶν κύκλῳ περὶ τὴν ἀγορὰν καὶ τὰ ἱερὰ
περιελαύνοιεν τιμῶντες τοὺς θεούς. καὶ ἐν τοῖς Διονυσίοις δὲ οἱ χοροὶ
προσεπιχαρίζονται ἄλλοις τε θεοῖς καὶ τοῖς δώδεκα χορεύοντες. ἐπειδὰν
δὲ πάλιν πρὸς τοῖς Ἑρμαῖς γένωνται περιεληλακότες, ἐντεῦθεν καλόν μοι
δοκεῖ εἶναι κατὰ φυλὰς εἰς τάχος ἀνιέναι τοὺς ἵππους μέχρι τοῦ
Ἐλευσινίου.
T136
Xen., Eq. Mag.  3.2
Xenophon
c. 428 - 354 BCE
The Cavalry Commander
As for the processions, I think they would be most acceptable both to the gods
(the shrines and offerings of so many are in the Agora) and to the spectators, if
having begun these things from the herms, they would ride in a circle around the
Agora and the sanctuaries, honoring the gods. And, at the Dionysia, the
choruses, dancing, would please the Twelve [Gods] and the other gods.  When,
having gone around, they have come back to the herms, then it seems to be a
good thing to gallop to the Eleusinion at top speed by tribe.





Appendix B: Athenian and Attic Archaeological Evidence 
 
Appendix B presents the archaeological evidence of roadside religious spaces. 
Each entry lists the following: the identification number of the site (for example, S001), 
the name of the site, the location of the site, the present state of visibility, the date of the 
site, a brief excavation history, measurements in meters, the coordinates for the center of 
the site used in the GIS maps, a list of figures within the dissertation, possible deities 
associated with the site, ancient references, comparanda, inscriptions, a description, a 




The Hieron seems to have been built in two distinct phases.  First, in the seventh
century BCE, a simple shrine was built on the spot, which Lalonde suggests may be
associated with a grave of an Athenian hero.  It consisted of a small, rectangular
stone structure (an altar?), which in 2012 measured 0.7 x 1.44 m. Above the altar, a
mix of pottery dating between the seventh and late fifth centuries BCE was found,
which indicates that the altar could have been visible in the late fifth century when
the triangular shrine walls were built. This structure was adjacent to two pits that
were dug into the bedrock, which Thompson and Wycherley suggest may have held
Excavated by the ASCSA between 1966 and 1967. See Agora notebooks K XXII,
XXIII, XXV, and 1967 K end of season report. Now under the care of the First






Boundary walls: limestone blocks, trimmed trapezoidal or roughly rectangular, bonded with
mortar in combination with small and larger stones ("stack work"), outer upper faces finished
with a hammer, below floor level internal face packed with fieldstones
Boundary stone: Pentelic marble




seventh century BCE-c. 150 CE
Two rebuilding phases: c. 430 BCE and  early fourth century BCE






Triangular shrines on Delos and in Eretria
Primary East Coordinate:
Primary North Coordinate:




















"the ash urns of early graves" (1972, 120).  In 2012, these pits were not visible.
The shrine was marked by a boundary marker on the northeast (I004), and potential
cuttings for similar markers have been hypothesized on the west and east sides.  The
cutting on the west side is only partially intact, and--as of 2012--the one on the east
could not be seen.  The upper surfaces of the boundary stone had been worn by
passersby.   The top of the boundary stone was covered by a cobblestone road in the
early fourth century BCE.  Costaki notes that, about 1.2 m. northwest of the
boundary stone, a late fifth century curb stone (0.85 x 0.70 x 0.40 m.) was installed
both to move traffic farther to the north, as well as to protect the boundary stone
itself.  However, this diversion seems to only have been effective for a short time,
since by the Late Classical period both the horos and the curb stone were covered by
the roadway.
The (presumed) triangular boundary walls were built c. 430 BC, perhaps as part of
the Periclean building program or to mark a sacred spot near earlier burials. Costaki
notes that the walls were built into the earliest Classical road levels and that the
interior level of the site would have been 1 m. higher than the road directly to the
north.  The sanctuary may have been occupied by refugees during the Peloponnesian
War.
In the early fourth century BCE, a wall was added to the east edge of the Hieron,
extending it 11 m. to the east along the south side of the road and adjoining to a
nearby Hellenistic building.  A gap in the middle of this wall may have been an
entranceway.
Agora notebook K XXV indicates that in 1967 a square masonry structure (c. 1.3 x
1.3 m.) was found directly above another in situ marble base (0.63 x 0.38 m) with a
rectangular cutting in it (4913).  This structure was found at the same level as the
Hellenistic cobblestone street on the north side of the Hieron.  The end of season
excavation report of 1967 for section K indicates that this structure may have been
used as a herm base.
Lalonde suggests that the discovery of Late Roman sherds over the area of the shrine
may indicate that some of the upper parts of the original enclosure walls "may have
stood intact" until that time.  Byzantine activity in the area appears to have wreaked
havoc on the east and south sides of the site.
Site Inscriptions:
See I004 (IG I! 1075, Agora I7012)
The site also yielded ceramic material from the seventh century BCE, as well as
twelve discs cut from Late Geometric and Protoattic vessels, which may be jar
stoppers. The majority of the finds consists of red- and black-figured vessels, in
addition to black-glazed cups with impressed palmettes or rosettes, which are dated to
Finds:
362
c. 430 BCE. Lalonde notes the discovery of a krater with the decoration of two
youths riding horses.





Thompson and Wycherley 1972, 120-121
Bibliography:
The site was excavated by the Greek Archaeological Society in 1955-1960. Now






Boundary wall, earlier phase: limestone, mud brick





c. seventh century BCE-first century BCE
Boundary wall dates from the fifth century BCE




























While the location of this site has been repeatedly built over and, consequently, the
remains from the site have been damaged, the shrine of Nymphe appears to have
been an open-air shrine in the seventh or sixth century BCE.  An altar, the polygonal
blocks from which were found in the center of the enclosure, was encircled in the
Early Classical period by a boundary wall.  A small apsidal structure was built
around the altar.
The pottery inside the boundary wall dates between the fifth and second centuries
BCE, and the pottery outside the boundary wall dates before the fifth century BCE,
suggesting that the site went through a time of reconstruction, perhaps after the
Persian War. While only parts of the boundary wall survive on the south and west,
entrances existed on both sides.
The site is attributed to Nymphe, not only because of inscriptions found on pottery
in the shrine, but also because of the boundary stone found in a later wall to the
north (I008).
While the reason for the destruction of the site is unknown, Brouskari suggests that
it may have happened during sack of Sulla in the first century BCE; other scholars
have speculated that it may have happened in the second century BCE.
The discovery of an inscribed seat (IG II! 5149) in the Theater of Dionysos that
names the priestess of Aphrodite Pandemos and Nymphe may indicate at that at one
point these divinities shared a sacred space.
Site Inscriptions:
See I008 (1957 "#$ 90, IG I! 1064)
The site yielded thousands of potsherds from a variety of vessels, especially
loutrophoroi.  Inside the enclosure, the sherds covered a depth of up to 1 m. and
outside the sherds were found 2 m. deep.  The loutrophoroi primarily depict scenes
that may be associated with weddings, such as processions of men and women and
the Judgment of Paris. Two stele bases were also found in the precinct, but only one,
a fragmentary stele of Zeus Meilichios, has survived (1957 "#$ 89, end of the fourth
century-beginning of the third century BCE).  Wycherley indicates that masks and


















The site was excavated in 1979 by the Greek Archaeological Service. Now under









Shrine West of Odos Athinaidos and North of Odos Spetson
Archaic-Classical periods?



























The site consists of a small naiskos with pronaos and cella, opening to the east.  To
the northeast of the structure, a votive pit was found (with an area of 10 square m.).
The pit contained fragmentary figurines and ceramics.  Similar finds and anatomical
ex-votos were discovered in the cella of the naiskos.
Site Inscriptions:
N/A
The finds from this site are not fully described, but it appears that the votive pit found
to the northeast of the naiskos contained figurines of a females and Archaic and
Classical sherds.  Within the cella of the naiskos, excavators discovered anatomical







Second Ephorate of Prehistoric and Classical Antiquities 1979, 77-78
Bibliography:
Excavated by the Belgian School in the 1960s and some cleaning took place in








Late Archaic period-end of the fourth century BCE



















This site is excavated in an industrial area of Thorikos, just north of the Street of the
Hermes.  According to the excavator, the complex consists of a double shrine, an
abaton or dining space, and a courtyard.
The double shrine consists of rooms EA/EB and EC/ED.  In its first phase, the
shrine consisted of rooms EB and EC with a vestibule for access, which was then
divided into spaces EA and ED in the fourth century BCE.  The interior walls of
these rooms, with the exception of the wall between EB and EC, were of polygonal
masonry.
Room EF is identified as the abaton/dining room.  This room went through three
phases.  In the first phase, room EF took the form of a 7.7 x 2.6 m. rectangle, which
was dated by pottery to the first half of the fifth century BCE.  In the second phase
(fourth century BCE), room EF was extended by 3.8 m.  This length was maintained
during the third stage, when the room was enlarged to the south, and a small
addition and a series of steps were added to the southwest.   This building contained
a stone bench on two of the four sides of the building.
Area EE was a small outdoor plaza, which contained pottery finds and votive
objects.
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Figure: 136, 137, 139
MeanCenter
367
The finds included spindle whorls, loom weights, vases with plastic decoration,
figurines, and a dedication to Hygieia.  The figurines include Aphrodite and Eros, a









The site was excavated by Charitonidis for the Greek Archaeological Service in
1958, but not published until 1979.  Now the site is under the care of the First
Ephorate of Prehistoric and Classical Antiquities, and some of the finds are under





Shrine East of Ayios Dimitrios Loumbardiaris
Archaic period?-first century CE




























This naiskos was excavated in the area between the Pnyx and the Hill of
Philopappos just inside a gate in the diateichisma (known as the Dipylon Above the
Gates).
Charitonidis excavated near Ayios Dimitrios Loumbardiaris and--alongside some
burials and several pyres--he came upon the lower courses of a stone naiskos.  The
site is on the north side of the road that passed through the gate to Koile and
continued to the Peiraieus. Charitonidis indicates that the walls were about 0.58 m.
wide, making the internal dimensions of the naiskos approximately 1.5 x 1.2 m.
The excavators indicate that an exact date of the construction of the building was










The finds include: pieces of a draped statue made of a soft stone or plaster (%31,
%30), two figurines, a small bronze mask from a vase (%143), a circular bone spoon
(%220, mistakenly noted in the publication as %053), a bone fibula (%050), and a lead
clamp (%163).
(Numbers reflect those in the Third Ephoreia storerooms as of 2013)
Finds:
Comparanda:
Shrine associated with the lesche (S008)
Naiskos SE of sanctuary of Dionysos (S014)
Catling 1981-1982, 10








Thompson and Scranton 1943, 381
Travlos 1971, fig. 202
Wycherley 1978, 194
Excavations conducted by the DAI in the 1890s.  Now under the care of the First









Boundary walls: polygonal limestone, rubble
Entrance: poros threshold, marble columns
Well: poros well-curb, terracotta pipes




sixth century BCE-second century CE
Rebuilt in the Roman period with a new facade.
East of Apostlou Paulou Street
Athenian Agora Archaeological Site: section %&



























The Amyneion was located at the intersection of several roads: the largest one ran
north-south along the west wall of the precinct, another ran northeast-southwest
along the north wall of the precinct, and it is possible that a third footpath ran along
the now destroyed east side of the shrine.
The precinct had limestone walls, which formed an irregular quadrilateral shape
with an entrance on the far north corner of the west wall.  Two marble columns were
added to create a 2.75 x 0.8 m. entryway in the Roman period.  The Amyneion
included a well (4.1 m. deep) in the central area, in which many of the inscriptions
and bases were found.  As of 2012, many of the bases appear to have been moved,
and some are missing. Finds discovered within the site include a marble offering
table near the eastern side and anatomical votive offerings. Travlos argues that the
shrine may have contained a wooden stoa on stone bases.
Site Inscriptions:
IG II2 1252+999 (after the middle of the fourth century BCE):
In this inscription, the orgeones of Amynos, Asklepios, and Dexion honor Kalliades,
son of Philinos of Peiraieus, and Lysimachos, son of Philinos of Peiraieus with gold
crowns and funds to make sacrifices. Two stone stelai recording this honor are to be
set up: one in the shrine of Amynos, and Asklepios, and the other in the shrine of
Dexion.
IG II2 1253 (c. 263 BCE):
A certain Ant.... is to be honored with a gold crown by the orgeones of Amynos,
Asklepios, and Dexion, and the event is to be recorded on a stone stele in the shrine.
IG IIA 4422 (fourth century BCE):
"Hedeia to Asklepios."
IG  II2 4365 (fourth century BCE): "
"Mnesiptolemes dedicated [this] for Dikaiophanos to Asklepios, Amynos."
IG II2  4385 (fourth century BCE):
"Diophantos, son of Kallios from Ker[ameis], having prayed to Amynos."
IG  II2 4424 (fourth century BCE):
"To Amy[nos]."
IG II2 4435 (fourth-third centuries BCE):
"To [Amy]nos."
IG  II2 4457 (30-20 BCE):
In this inscription, Persaios son of Theoxenidos of Marathon dedicates an altar to





The Amyneion yielded votive reliefs and inscriptions dedicated to Amynos, to
Asklepios and Dexion, and to Hygieia.  Near the well, the base for a marble offering
table was found.  Bases for votive offerings were found, many with cuttings for
inscribed steles.  The anatomical votive offerings depict a variety of body parts,
including breasts, genitals, and ears.  The votive reliefs tend to show an interaction
with one of the healing gods, generally Asklepios or Hygieia
Körte also reports the presence of Archaic pottery from the site (Protocorinthian and
black-figure), as well as a Panathenaic amphora.












The site was excavated by Dörpfeld in 1894, and it is now under the care of the
First Ephorate of Prehistoric and Classical Antiquities.
Excavation:
S007
Shrine of Herakles Alexikakos
sixth century BCE?-second century BCE
In the second century CE, the site became the Baccheion.
East of Apostlou Paulou Street
Agora excavation site, section %&





This shrine was excavated at the junction of three major streets. As Costaki points
out, the shrine was integrated into a neighborhood of domestic, commercial, and
sacred buildings.  In the Greek period, the site consisted of a large triangular
precinct, which was entered on the southeast side.  The temenos contained a small
naiskos (c. 3.77 x 6.2 m.) with its front porch directly in the crossroads.  The area in
front of the naiskos was separated by an east-west wall from the large, open air
enclosure containing a monument with a square base.  The base measures
approximately 3.1 x 3.1 m. and served as the foundation for four columns, which
may have been part of a small heroon or altar.  To the northwest, a winepress was
found.
Sometime in the Early Roman period, the site fell into disuse, and was covered by a
2.5 m. fill.  In the second century CE, it served for the site of the Baccheion, the
clubhouse of the group known as the Iobacchoi.
The area is greatly disturbed, and, as of 2012, it is difficult to see much beyond
some of the external walls and the outline of the naiskos. The monument with the



































The wine press and the stone altar/heroon are the only published finds.
Finds:







The site was excavated by the DAI, and now is under the care of the First
Ephorate of Prehistoric and Classical Antiquities.
Excavation:





Shrine associated with the lesche
sixth century BCE-fourth century BCE
The shrine was destroyed and the site rebuilt as a lesche in the fourth century
BCE.
East of Apostlou Paulou Street
Agora excavation site, section %&


























The small naiskos and polygonal limestone boundary walls were built there in the
sixth century BCE.  Measuring only 2.27 x 2.3 m., the foundation of the naiskos
indicates that the shrine opened without a porch to the southeast.  A round altar
(0.75 m. diameter) was found directly in front of the naiskos.
The naiskos appears to have been destroyed in the fourth century BCE and was
rebuilt in association with a lesche (a resting place or council chamber), as indicated
by the boundary stones (I018), which were located at a higher elevation because of





See I005 (IG IIA 2507)









Judeich 1931, 290, 299
Lalonde, Langdon, and Walbank 1991, H2




Figure: 47, 50, 51
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Description:
While excavations have not extended enough to the south to allow for confirmation,
this site may have been a roadside shrine.  Wall A borders an east-west road on the
south, and then turns to the south.  The plan indicates that the wall stood to only one
course at the time of its excavation.  A boundary stone naming Herakles (I015) on a
reused roof tile was found and removed by workmen from a site immediately to the
west of wall A.
This site was excavated by the Greek Archaeological Service in the 1964.  It is








Wall A: reddish conglomerate
Materials
S009
Shrine at Ayiou Philippou 5




































The shrine was excavated by the DAI in 1910, more excavation took place
between 1959 and 1960, and then it was restudied in the 2000s.  The shrine is
now under the care of the Third Ephorate of Prehistoric and Classical Antiquities.
Tritopatres
Deities:
Harp., s.v. '()*+,-*+(./ (BNJ 352 F 1)
Ancient References:
Excavation:
Walls: polygonal limestone blocks, evidence of mud brick upper courses
Materials
S010
Shrine of the Tritopatres































The site is located at one of the major intersections in the Kerameikos at the point
where the Sacred Way and the Street of Tombs diverge. The trapezoidal site is
bordered on the northeast by the Sacred Way, by the Street of Tombs on the
southwest, and by a small cross street on the west.
During the Archaic phase of the site, an inscription carved into a light blue
polygonal boulder (I001) marked the site.
The Classical boundary walls are linked with three inscriptions (I012) and the
discovery of ostraka that date to 439 BCE under the foundations.  The boundary
walls were made of polygonal limestone, in between which smaller blocks were
placed.  It is highly likely that the temenos walls also had mudbrick upper courses,
perhaps reaching a height of  2 m. in some locations.  The boundary wall separated
an area on the northwest from another on southeast.  It is possible that the
southeastern area may have been set off from the surrounding streets with a barrier
made of perishable materials.  During the fourth century BCE, the doorway on the
south side of the west wall was filled in and a new entrance was located farther to
the west.
By the end of the fourth century BCE, the entire area was covered over with sand
and abandoned.
Site Inscriptions:
See I001 (IG I! 1067)
See I012 (IG I! 1066A-C)
Very few finds are reported for this site. Knigge reports finding animal bones in a
burnt layer under the east wall.  She also found fragments of pottery and two
complete miniature vessels: a black varnished miniature kantharos with stamped
decoration and a small red-figure chous showing a crawling child.  In his earlier
excavations, Brueckner found pyxides and an unusual amount of red-figured lebes
gamikoi and loutrophoroi, both of which are linked with wedding rituals.
Finds:
Brueckner 1911, 102-105
Costaki 2008, 151, 159
Garland 2001, 4










Excavators discovered part of the Sacred Way, running east-west, and, north of the
road, three phases of a east-west wall.  In the first phase, a south-facing threshold (c.
The site was excavated by the Greek Archaeological Service in 2004.  Now under









Wall, first phase: irregular, trapezoidal blocks
Wall, second phase: combination of small stones and tiles
Wall, third phase: rectangular blocks
Materials
S011
Shrine along the Sacred Way in the Profitis Daniel Metro Shaft
Archaic-Late Roman period?





























2 m. long) was identified.  In the second phase, smaller stones and tiles were used
and the entrance was closed off.  After the building was destroyed by the Kifissos
River, rectangular blocks were used to form a retaining wall for the site in the final




The finds are described very summarily: fragments of Eleusinian kernoi, the heads of
two figurines, and a few roof tiles were found in a votive pit.  The finds date from the






The site was excavated by the Greek Archaeological Society in the 1990s.  It is







sixth century BCE-first century CE?

























The naiskos consists of two rooms labeled !"' and !#’ by the excavators.  The
room to the east (!#', 2.2-2.8 x 4.2 m.) contained a built bench (c. 0.95 m. wide).
The cella to the west (!"', 4 x 2.5 m.) was probably partially roofed.  The courtyard
(0$᾽/0%) contained a hearth (c. 0.68 x 0.98 m.), surrounded by ashes and burnt
earth, as well as several other finds, including the base of a perirrhanterion, a
column of local marble, tiles, pottery, and bases of votives.
The enclosure contained other buildings, which the excavators suggest probably
would have served the needs of worshippers.
The discovery of two boundary stones (I028)--one along the north wall of the




See I028 (Demos Rhamnountos II 79 and Demos Rhamnountos II 80)
N/A
Ancient References:
The finds from the shrine of Archegetes have been numerous.  Excavators have found

















A long peribolos wall along a north-south road forms the eastern boundary of the
temenos.  The shrine is accessed through a monumental gateway (1.3 m. wide).  In
the southeast part of the enclosure there is a votive deposit containing lekanes and
other ceramic vessels.
The larger naiskos (3 x 3 m. internally) has an entrance on the eastern side. Three
inscribed slabs and several votive offerings were found near to an altar or pedestal
inside the naiskos.
The site was excavated by, and is now under the care of, the Second Ephorate of











Shrine of Dionysos and Aphrodite
sixth century BCE-Roman period
East of Odos Thebaidos, Leoforeo Kymis excavation, near the exit from the
Ethniki Odos.  Some finds in the Archarnai Museum.




























Near the larger naiskos, a small rubble construction (0.75 x 1 m. internally) was
found with an entrance on the east, which may be a very small naiskos of Aphrodite.
Site Inscriptions:
Honorary inscription for a certain Dionysios (Platonos 2001-2004c, 405)
A variety of objects from this excavation are on display at the Archarnai Museum.
These include: part of a Protocorinthian pyxis from the sixth century BCE, part of a
plate with a black-figure battle scene (sixth century BCE), red-figure column krater
fragments (fifth century BCE), a red-figure lekanis (fifth century BCE), an inscription
naming a certain Dionysios, terracotta and marble figurines of female figures, a dove
figurine, and terracotta bulls horns.
Within the naiskos were found fragments of a life-sized marble image, including a
lower leg, chest, and two fingers, which may come from a statue of Dionysos.
Within the smaller shrine were found female figurines and terracotta doves, which are







The site was excavated by Kalligas for the Greek Archaeological Service in 1951.




Naiskos Southeast of the Sanctuary of Dionysos
c. second half of sixth century-c. fourth century BCE






This square naiskos (1.85 x 1.45 m. internally) had an opening to the southeast.  The
site is thought to have been built before the fourth century BCE boundary wall that
surrounds the Sanctuary of Dionysos, since the wall appears to have respected the
shrine. Kalligas believes that the naiskos may have been closed with a door or grille,















Shrine East of Ayios Dimitrios Loumbardiaris (S005)
Costaki 2006, 368
Costaki 2008, 156
Ficuciello 2008, 87-88, 218, fig. 8
Greco 2010a, 166
Kalligas 1965, 16
Parlama and Stampolidis 2001, 32-33
























The site was discovered close to the Classical city wall between the Sacred and
Peiraic Gates.  The small naiskos appears to have been built between the end of the
sixth century and beginning of the fifth century BCE on top of pile of rubble
(perhaps refuse of a terracotta workshop), including fragments of figurines, moulds
for figurines, pottery, pigment, and other debris.  The rubble had been placed in a
The site was excavated by the Greek Archaeological Service in 1978.  The finds






If a heroon of Chalkon, Plut. Life of Theseus 27.3.
Ancient References:
Excavation:




Shrine at Poulopoulou 29






























1.5-2 m. wide semicircular cutting in the bedrock, measuring 2.5 m. deep.
The naiskos had a limestone and clay socle, measuring approximately 0.4 m. wide,
which would have supported a mudbrick superstructure.   In the corners of the
building and on either side of the entrance, figurines (an enthroned female and
various animals), black-figure vases, animal bones, a small marble male head, and
loom weights were found.  Opposite the entrance and in situ on the floor of shrine,
the excavators discovered a polished circular clay disk measuring 0.5 m. in diameter
that was  topped with the cut off base of an amphora and set upright in a layer of
stones.  A smaller pottery disk measuring 0.2 m. held a skyphos and a lekythos, a
lamp, and an amphora containing the bones of small animals.
The naiskos and its contents appear to have been consumed by fire: the excavators
report that the interior space of the building and 2 m. in front of it show the effects
of destruction, including 0.1-0.2 m. of ash, charcoal and broken objects. The




The finds in the naiskos, with the exception of the miniature herm head, are only
summarily described by the excavators.  The finds contained within the debris of the
fire included terracotta figurines of a seated woman and of several animals, Attic
black-figure and black-ground vase fragments, and loom weights.  The larger
polished clay disk, which may have functioned as an altar on the floor. A small herm
head, with a height of 6.5 cm., was found lying on its right side.  This unfinished
sculpture of white island marble appears to date to around 500 BCE.  The statuette
was broken at the neck and shows signs of having gone through a fire.  Paxugianni-
Kaloudi argues that this sculpture, along with a large, seated female figure, would












This site is described by the excavators as an open-air shrine or heroon on the basis
of the finds that it contained.   It appears to have been placed at the intersection of
two streets.  The 3 x 3 m. shrine only measures 2.1 x 2.15 m. internally and had
conglomerate stone walls that were excavated at a height of approximately 1.3 m.
The site may have been damaged by the Persians, but use of the site continued until
the fourth century BCE, when it was built over.  The excavators also suggest a link
with a well found 0.7 m. west of the site.
The shrine was excavated by the Greek Archaeological Service in 1979.  It is








walls: conglomerate stone blocks
Materials
S016
Shrine at Vasilis 18-20







Crossroads Enclosure at the Athenian Agora (S034)
Primary East Coordinate:
Primary North Coordinate:
























Ficuciello 2008, 126, 126n692
Spathari 1987, 26-27
Bibliography:
The site was excavated by the Greek Archaeological Society in the early 1990s








Herm by the South Gate
second half of sixth century BCE-Hellenistic period
The base may have been moved to its current position in the later Hellenistic
period.




























This herm was found near the South Gate of Rhamnous, about 10 m. from the inner
side of the wall on the east side of the road next to a double door leading to an area
of buildings to the southeast.  This object was probably dated originally to the sixth
or fifth century BCE, and then moved to the current location in the later Hellenistic
period.  The base and shaft (no. 931) were found separately from the head (no.
1000), which was located approximately 1 m. southeast of the base.  The face of the
herm appears to have been made of a different, as yet undiscovered, marble block.
Site Inscriptions:














The site was excavated by the ASCSA in 1931-1936, and is now under the care
of the First Ephorate of Prehistoric and Classical Antiquities.  See also Agora
Excavation:
S018
Altar near the Stoa of Zeus
last quarter of the sixth century-at least through the second century BCE








This site was uncovered as part of the excavations of the Stoa of Zeus Eleutherios.
Under the stoa, an earlier structure made of yellow poros (a base for an image?, c.
1.78 x 2 m.) was discovered.  The structure had been disturbed by the cutting for the
third pier from the south of the Stoa. Two retaining walls (south: 7 m. long; west:
5.3 m. long) that may have surrounded the earlier structure survive, as well as a
poros monument base in the northwest corner.  Excavators link this structure with a
cutting (c. 3.65 x 1.22 m.) in the bedrock (for an altar?) found 25 m. east.  The
extant blocks from this structure are of Kara and Acropolis limestone.  Along the
south side of the possible altar, an area approximately 0.32 m. wide was found to
have be smoothed, perhaps as a form of step. Excavators have indicated that they
found chips of Pentelic marble, suggesting that the upper areas of the structure may
have been made of that material.  Charcoal and ash deposits suggest the use of this
structure was used for sacrifice.  The date of the first phase of the altar is unclear,
but it may have been built in the last third of the sixth century BCE.  It may have
been destroyed around the time of the Persian War.
This altar may have continued to be used until the second century BCE, when it was








retaining walls and bedding, first phase: yellow poros
altar, first phase: limestone and Pentelic marble?





























Thompson and Wycherley 1972, 96, 103
Travlos 1971, 527
Bibliography:
The site was excavated by the Greek Archaeological Society in the early 1990s.







W wall of naiskos: marble pseudo-isodomic blocks




c. 525-475 BCE-first century CE




























The sanctuary of Aphrodite is an area that is marked on excavation plans as follows:
Ϙ (east-west passageway), Ϙ#´ (small building to the south), Ϙ1´ (courtyard), 23´
(naiskos), 24´, 25´, and 26´ (connected rooms). The site is located on a terrace (3
m. high at the southeast corner, 1.8 m. high at the southwest corner) and is accessed
by a paved 5 m. path that ran east-west into the courtyard.  This path went directly in
front of building Ϙ#´, which opened to the north and had an internal dimension of
2.3 x 3.9-4.1 m.  The building's east and west walls make up part of the terrace
walls.
The courtyard (Ϙ1´) measures 4.25 x 11.4 m.  A small column (dated to the end of
the third century BCE) was found in the courtyard, and also found there was an
inscription that indicates it is to be placed in the sanctuary of Aphrodite Hegemone
(I031).
.
The naiskos (5.3 x 5.3 m.) had its west wall built of marble pseudo-isodomic blocks,
and during excavation had a wall height of 1.7 m.  Finds of roof tiles within the
naiskos suggest that the building was covered.
Three rooms were found to the north of the naiskos; the middle one contained
fragments of amphoras and cooking vessels, while the west one contained a clay
basin, perhaps for bathing. The area in front of room 24´ showed the remains of
three hearths, as well as charcoal and fire-blackened stones.
Site Inscriptions:
Demos Rhamnountos II 32.31-34 (I031)
Finds in the area included fragments of roof tiles, parts of stone votive offerings,
pottery fragments and the following artifacts: a votive naiskos of Kybele (Rhamnous
no. 932), part of a marble lekanis (no. 933), part of an Archaic vessel (no. 935),
fragments of black-glazed vessels (nos. 936, 942), bent brass studs (no. 937), an iron
nail (no. 938), iron knives (nos. 939, 940), bronze mirror (no. 941), bronze coins (nos.















The site was excavated by the DAI in 1891, and then by the ASCSA in 1934 and
1946.  It is now under the care of the First Ephorate of Prehistoric and Classical
Antiquities.  The Greek Archaeological Service did some work on the part of the
site under the Athens-Peiraieus metro line in 2011.
Twelve Gods
Deities:
Hdt. 2.7 (T051), 6.108.4 (T052)
Thuc. 6.27.1 (T133)




Leagros's statue base: Pentelic marble
phase 1 sill: yellow poros, lead in dowel holes
phase 1 altar fragments?: poros
phase 1 floor: originally hard packed earth
phase 2: sill: hard gray poros, yellow poros paving, scratched areas indicate where the posts
were
phase 2 carved panels: marble?
Materials
S020
Altar of the Twelve Gods
late sixth century BCE-mid-third century CE?






























The Altar of the Twelve Gods is believed to have been built in the last quarter of the
sixth century BCE.
In the first phase, the Altar of the Twelve Gods was made of a yellow poros sill that
rested directly on bedrock and the soil of the Agora, into which posts must have
been set. The cuttings suggest that a series of posts with slabs set between them
would have surrounded the sacred space.  The altar seems to at first have had a hard-
packed dirt floor and then was paved with yellow poros.  The yellow poros floor
slabs sealed in fragments of what appears to be a poros altar.  While the traditional
interpretation is that the first phase of the site was built in approximately its current
location in the Peisistratid period, Gadbery argues in her article that the monument
was was rebuilt there in the last third of the fifth century BCE.  It is during this
rebuilding of the first phase that Gadbery thinks the floor was paved.
Phase 2 of the Altar of the Twelve Gods is indicated by the use of a harder gray
poros sill, which was placed on top of the earlier yellow poros one.  In this later sill,
as well, are indications of (shallower) post holes and a similar series of dowel holes.
Crosby suggests that these slabs were fastened to the fence posts, rather than to the
sill. Some scholars speculate that relief panels may have flanked the entranceways
on the east and west sides. The traditional interpretation is that the second phase of
the altar was built in the last third of the fifth century with repairs in the fourth
century BCE, after the altar had been damaged in the Persian sack.  Gadbery
disagrees and suggests that the second phase of the altar was built in the fourth
century BCE.
The altar was found under a layer of soil containing second-third century CE
pottery, which may indicate that the site was destroyed during the Herulian sack of
the city.
Pits dug around the site suggest to some scholars that a garden or greenery
surrounded the site.  This hypothesis has been bolstered by a link between this site
and the Altar of Pity, which Statius (T121) describes as being in the Agora and also
as being surrounded by vegetation.
Site Inscriptions:
See I006 (IG I! 951)
The finds from the Altar of the Twelve Gods are primarily pottery.  Several














Thompson and Wycherley 1972, 129-136
Travlos 1971, 458-461
Bibliography:
The site was excavated by the ASCSA in 1952.  It is now under the care of the




hearth and parapet: soft yellow poros
pavement: soft yellow poros?




late sixth century BCE-late fourth century BCE

























The Eschara (hearth), located 0.8 m. south of the Altar of the Twelve Gods, is noted
for its similarity of materials and workmanship to other altars of the sixth century
BCE.  Because of this, and because of the very scanty pottery evidence, the Eschara
has been tentatively given an Archaic date of construction.
The sacrificial altar (c. 3.77 long x 1.76 m. wide) is located on the ground, with the
ends curving up slightly.  The altar accumulated a 0.1 m. layer of ash and clay.
Around the fieldstone altar, paving was added, as well as a soft yellow poros sill that
formed a rectangular boundary around the altar. The altar was not centered in the
paving, as the west paved section was larger than the east.  The sill was topped by
yellow poros orthostates.  The cuttings indicate that openings on the northeast and







To date, there is no published material from this site.  Gadbery mentions that a few
very small sherds were found in this area, with the most diagnostic being a Corinthian
type skyphos, which might date to the end of the sixth century BCE.
Finds:
Comparanda:
Altar of the Twelve Gods (S020)











An Archaic altar was placed to the east of the Archaic temple of the Mother of the
Gods, just north of the Old Bouleuterion in the Agora, which appears to have been
destroyed during the Persian War. Miller describes the altar as made of poros blocks
and measuring approximately 2.4 x 5.5 m.
In the second century BCE, the Metroon was rebuilt and formed part of a four-room
building.  At the same time, the altar also was remodeled in the same position.
The site was excavated by the ASCSA in 1931, and now is under the care of the
First Ephorate of Prehistoric and Classical Antiquities. See also Agora excavation
notebooks E VI and X.
Mother of the Gods
Deities:




later phase: red conglomerate
Materials
S022
Altar of the Mother of the Gods
c. 500 BCE-after the second century BCE
Rebuilding  c. 140 BCE




































Thompson and Wycherley 1972, 30-31
Bibliography:
The site was excavated by the ASCSA in 1981-1982, and it is now under the care
of the First Ephorate of Prehistoric and Classical Antiquities.
Excavation:
foundation: roughly shaped limestone blocks
sill: blueish limestone
orthostates: white island marble (Naxian or Parian)
interior stone bolsters: yellow poros
Materials
S023
Altar of Aphrodite Ourania
c. 500 BCE-first century CE
Repairs c. 430-420 BCE; Augustan period prostyle temple.




























The site appears to have been an open-air shrine.  Constructed around 500 BCE, the
altar consisted of orthostates of island marble, above which were placed a (now lost)
crowning course and pediments on the shorter sides.  Within the orthostates were
stones of yellow limestone, which appear to have been added after the destruction in
480 BCE.  The pediment is decorated with a palmette acroterion and painted
decoration.
Following the damage to the altar around 480 BCE, the site was renovated between
430 and 420 BCE.  The packing of ash, bones and votive deposits found within the
altar suggests that it continued to be in use between c. 480-430 BCE.









A large fill of bones, primarily sheep/goat 3-6 months old, were found in the interior
of the remodeled altar and likely were intentionally shoveled into it during the
reconstruction.  The bones indicate that they were burned at a very hot temperature
just after slaughtered. The discovery of knucklebones suggests that augury may have
been performed here.
A number of finds were found within the ash of the altar, including  black-figure and
black-glazed vessels, an iron ring, and fragments of terracotta figurines.
10 m. east of the altar a votive plaque of a veiled woman before a ladder was













This site is a roughly triangular enclosure to the south of the Sacred Way, about 55
m. northwest of the Sacred Gate.  It is located northeast of the South Hill, and
consists of foundation walls of the temenos and the naiskos.  It is not clear at this
point if the entrance to the site was from the east (i.e., from the Sacred Way) or from
the southeast.  The naiskos opened to the southeast and appears to have had a
pronaos and a small cella.  The external dimensions of the naiskos were c. 7 x 5 m.
and its cella internally measured 4 x 3.5 m.
The site was excavated by the DAI between 1879-1910 and restudied in 2002.  It










Triangular Sanctuary on the Sacred Way






























In 2002, Mattern began restudying the site. He has identified six phases of
construction: the first phase (in the fifth or fourth century BCE) was located in the
northeast area of the precinct, close to the Sacred Way.  The naiskos appears to have





"Athen, Kerameikos" 2006, 164
Brueckner 1911, 102
Costaki 2006, 496
Knigge 1991, 103, 180n94
Mattern 2014
Whitley 2002-2003, 7-8
Whitley et al. 2005, 10
"2(78*)8-" 1910, 55-56
Bibliography:
Threpsiades excavated this site in 1958.  It is now is under the care of the First




porch floor: hard-packed earth
cella walls: rubble and reused stones, stucco
Materials
S025
Shrine of Artemis (Aristoboule?)
early fifth century BCE-third century CE




















The excavators believe that the first period of activity on the site should be dated to
just after the Persian War on the basis of the krateriskoi (early fifth century BCE)
discovered in the court in front of temple near foundations of the altar.  A votive
inscription and some finds suggest that the site was rebuilt around 330 BCE and
continued to be used into the third century CE, when a pit was dug in the area of the
pronaos.
The site in the second phase contained a naiskos with a cella (c. 3.6 m. square) and a
pronaos (c. 1.5 m. long).  The walls of the building were made of reused rubble and
other blocks, and some stucco remained on the wall of the cella at the time of
excavation.  The porch floor was made of packed earth, while the inside of the
building contained a floor with cobbles and mortar, perhaps to support a pebble
mosaic floor.  A Hymettian marble threshold was on the west side of the building
and it contained cuttings for a double door, door jambs, and an outer grille.  The
porch showed cuttings for stelai (to the right of the door 0.37 x 0.19 x 0.07 m.;
beside the south anta, 0.44 x 0.36 x 0.045 m.).  Two poros blocks by the temenos
wall are believed to be part of an altar.
A pillar containing an inscription was found near the temple that names the shrine of




Agora I 6969 = SEG 22-116
Plut. De Herod. 37 (T100)
Plut. Them. 22.1-2 (T108)
Ancient References:












With the exception of fragments of 15-20 black-figure krateriskoi, the finds date from
the rebuilding of the site in the Hellenistic period.  An inscribed pillar with a square
dowel hole at the top for affixing a votive was found.  A second votive pillar was
found in fragmentary form.  In the pit dated to the third century CE on the porch of
the temple, excavators report the discovery of charred material and lamps.
Finds:
Amandry 1967-1968, 265-279
Threpsiades and Vanderpool 1964, 26-36
Travlos 1971, 121
Bibliography:
The site was excavated by the Greek Archaeological Service in the 1980s. Now it








Shrine on Odos Patriarchou Gregorou V
fifth century BCE-fourth century BCE
Odos Delphon and Odos Patriachou Gregoriou



























The shrine has a cella (2 x 2 m. internally) and a small pronaos that appears to be
about 1 m. long.  Built on a small raised area, the shrine faced east towards a road





The excavators report finding at least 20 fragments of (presumably) female figurines,












The site was excavated (perhaps in the 1980s) by the Second Ephorate of
Prehistoric and Classical Antiquities.
Excavation:
S027
Double Shrine Incorporated into a Farmhouse
early fifth century  BCE-Late Classical period?
East edge of the deme Myrrhinous at the site  called "Olympiakis;" on the
same east-west road as the shrine at the Vathi Pigadi Crossroads (S057)





The site consists of two cellas (1.5-1.6 x 1.7 m. internally) that together formed a
roadside shrine dated to the fifth century BCE.  The building had a small forecourt
that was paved with a fine gravel   The building was incorporated into a Late
Classical farmhouse, which contained 11 granary pits, five rooms, a tower(?), and
perhaps also a cistern.  This farmstead and the roadside shrine have suffered










While no description of them is published, it appears that at least three figurines were
excavated at the shrine.
Finds:
Comparanda:


























The Sanctuary of Aphrodite and Eros on the Peripatos was an open-air shrine
located directly next to the Peripatos on the north slope of the Acropolis.  The
precise limits of the sanctuary remain unclear, but Glowacki defines the extent of the
shrine by the distribution of rock-cut niches and the presence of boulders that appear
to form natural divisions.
The site was excavated between 1931 and 1935 by the ASCSA.  Now the









Ramps: soil and stone
Materials
S028
Sanctuary of Aphrodite and Eros on the Peripatos
Classical period-Early Christian period







Sanctuary of Aphrodite and Eros on the Sacred Way (S036)
Primary East Coordinate:
Primary North Coordinate:




















The upper sanctuary in the Greek period seems to have been accessed by a ramp on
the east, which led directly from the Peripatos into the sanctuary.  The upper
sanctuary contains 19 rock-carved niches at different levels, as well as some areas
where votive plaques appear to have been fastened to Acropolis rock.  It is believed
that the ground level in the Greek period was higher than that of the Roman period
and, consequently, was obliterated during later building activity.
The lower sanctuary also was accessed directly from the Peripatos, and consisted of
an area with five niches, many of which were accompanied by low rubble "altars."
Since no evidence of burning or ash has been found, it is most likely that these small
structures within several meters of the Peripatos would have received bloodless
offerings.  These rubble structures had mortar on their upper surfaces and
occasionally were decorated with small protruding pebbles.
The area is attributed to Eros and Aphrodite because of the inscriptions and votives.
Site Inscriptions:
IG I! 1382A (I009)
IG I! 1382B (I010)
Finds from the 1932 season include architectural fragments, red- and black-figure
pottery fragments, and some lamps and lamp molds from late antiquity.  A fragment
of a votive relief depicting nude male figures with wings (NM 1451), which forms a
part of a plaque that shows a large procession of male winged figures (Erotes?)
carrying sacred implements, was discovered in 1933.  Other votives, including
terracotta figurines, small shields, and knucklebones were found as well.  Glowacki














The site was discovered as part of the excavation for the Acropolis metro station and
the Acropolis Museum. Archaeologists found  the foundations of a small
quadrilateral  building, which they think may be a roadside shrine at the corner of
four ancient streets. Alternatively, Greco suggests that the site could be a fountain;
he indicates that the site is not well understood, in part because of the monumental
blocks that make the earlier occupation layers unclear. The site is currently being
studied by the Ministry of Culture.
Excavated by Greek Ministry of Culture between 1993 and 1996; now under the











Shrine in the Makrigianni Plot
Classical period?






Naiskos Southeast of the Sanctuary of Dionysos (S014)
Primary East Coordinate:
Primary North Coordinate:


























Parlama and Stampolidis 2001, 32-33
Bibliography:
This site was excavated by the ASCSA in 1950; it is now under the care of the





base: 5 blocks of soft, yellow poros
sockets: lead around hypothetical wood
Materials
S030
Altar Base under the Stoa of Attalos
480-475 BCE-third quarter of the fifth century BCE




























This site was found during the reconstruction of the Stoa of Attalos in the Athenian
Agora.  In the far western part of a well-stratified outdoor area, dated by pottery to
the period around 480-475 BCE, the excavators discovered a round altar/offering
table within an area speckled with ash and small pits.
The altar consists of four blocks around a fifth, which were fitted together to create a
diameter of 1.43 m.  Six leaded sockets (each 0.08 x 0.06 x 0.02 m.) remain around
the edge of the altar (though there may have originally been ten sockets in total) that
could have supported wooden stakes to form a boundary. Townsend notes that there
were the outlines of a rectangular object (c. 0.77 x 0.58 m.) in the center of the
structure; these traces were still visible in 2014.   A few, worn cobblestones and
other paving stones marked the area around the base, indicating that there may have
been significant pedestrian traffic at the site.
Under Pier 22 of the Stoa, but not visible today, there is another set of foundations
for a possible small stoa (called a "stoidion" by the excavators), which may be
associated with the altar base.  The foundations appear to form the line of an eastern
wall and then a return on the south.  There are also two square, poros bases placed 2
m. in front of the wall and spaced some 2.95 m. apart (there is the possibility that
there was a cutting for a third base as well). Originally linked with Building C in the
northeast corner of the Agora, the excavators now suggest that this area  may have
been used to house votives associated with the altar.  The east wall of the stoidion
backs up on the ancient street.
The excavators note that these structures were covered over by rubble walls before















Townsend 1995, 3, 14-18
The site was excavated by the Greek Archaeological Service in 1974 -1975. It










Shrine North of Odos Irakleidon and West of Odos Kalymnos
Classical period-?
North of Odos Irakleidon and West of Odos Kalymnos (OT 153)





























This site appears to have been a small naiskos within a boundary wall.  The eastern
part of the boundary wall forms the west side of an ancient street, and the southern
boundary wall forms the north boundary of a second road.  A small (c. 2 m.)
propylon opens onto this second street. The naiskos consists of a small cella and a
pronaos, and a small stone near the north wall of the cella may have served a
religious purpose (an offering area?). Baumer notes that since the boundary wall and
the eastern wall of the naiskos are one and the same, at least the roof of the naiskos--









This site was excavated by the Greek Archaeological Service in 2001 during the
construction of the Attiki Odos and the proastiakos train line. It is now under the



























This site was discovered at Stavros-Eleusis Avenue to the north of the railway line
and within an area with three ancient roadside buildings.  The most southerly of the
buildings is the small naiskos, which consists of a cella and a pronaos. Only the
walls of the cella, pillars that marked the entrance to the cella, the south wall of the
pronaos, and part of the boundary walls remain.  The excavators speculate that the







The finds discovered in the naiskos itself included "six miniature cups, part of the
neck of a lekythos with relief decoration of an Eros..., and a clay disk with the face of
a female figure.  Beneath the south wall of the peribolos was a deposit containing
nine kernoi..., part of a plastic lekythos with the feet of a female figure and many
fragments of domestic pottery, as well as Late Classical amphorae and cups and many



















The site was excavated west of the theater.  The lowest of three steps of the temple
remain in situ.  At the time of excavation, traces of pebble and mortar flooring in
line with the stylobate were discovered in the northwest corner of the structure.
The site was excavated by the ASCSA in the 1880s. Thorikos is now excavated





The original report indicates that an inscription reading $%!&'#(% was found




wall: white, local marble
antifixes: terracotta in the form of honeysuckle









































The site was excavated by the ASCSA between 1971 and 1972. Now it is under
the care of the First Ephorate of Prehistoric and Classical Antiquities.
Hero?
Deities:










450 BCE-end of the fourth century BCE




























Votive dedication began around a boulder at this site by the second half of the fifth
century BCE.  Around 430 BCE, a series of limestone slabs were placed directly on
the soil of the Agora in a rectangle around the boulder. The sill upon which these
slabs was placed stood almost as tall as the boulder, and 0.52 m. of soil was filled in
around the boulder so that only its top was visible.  Shear reports that the slabs
would have stood c. 1.24 m.  Although the slabs were not joined together with
clamps, they clearly marked out a space that seems not to have been accessible.  One
anomalous slab on the north side may have blocked an opening, since the sill
beneath shows signs of wear on the outside edge.  This discovery may indicate that
some form of barrier (a grille?) prevented worshippers from entering the space.
Weathering on the stones and the stratigraphy suggests that the soil outside the
enclosure was allowed to accumulate 0.32-0.36 m., and then was maintained at that
height for some time.
Votive dedication continued until sometime after 417 BCE, when a hard clay
surface sealed in some 0.5 m. of offerings inside the Enclosure. Inside the parapet,
the ground level was only permitted to rise slightly (0.38 m.) above the clay surface,
which suggests that there may have been a system of removing or cleaning material
inside the Enclosure.
In the fourth century BCE, an external fill appears to have raised the height of the
soil outside the shrine from 0.48 to 0.58 m., which left only the very tops of the
Enclosure's orthostates visible.  A similar deep fill was found inside the sanctuary,
suggesting that the shrine may have gone out of use at that time.
The pottery suggests that the monument ceased to be used at the end of the fourth
century BCE, and a drain was placed in the southwest corner in the first century CE.
Site Inscriptions:
N/A
The largest deposit of finds comes below the late fifth century BCE clay surface.
These finds include loom weights, spindle whorls, jewelry, feeding vessels,
knucklebones, lekythoi, pyxides, skyphoi, miniature vessels, and mugs, as well as the
head of a herm.  The pottery seems to have been deliberately smashed on the boulder,
and some vessels can be restored to whole pots.  Much of the pottery was decorated
with a black glaze, though there are red-figure vessels as well. Ostraka have helped to
date the deposit to at least 417 BCE or later.





suggests that a female deity (or a god(dess) particularly revered by women) was
honored here. Shear also suggests that liquid libations would have been offered
because of the presence of smashed lekythoi and amphoras.  The excavator notes the
presence of burnt animal bones, but not enough in the Enclosure to suggest that the
actual burning took place within it. Several sculptural fragments were found as well,
including the head of a herm, the head of an Archaic kore, and a one-third life-sized
terracotta figurine of a rider.
Camp and Mauzy 2010, 84-86
Catling 1971-1972, 3
Catling 1972-1973, 3-4
Shear Jr. 1973a, 121-130, 164-168
Shear Jr. 1973b, 360-369, 400-403
Bibliography:
The site was excavated by the Greek Archaeological Service in the 1990s. It








Shrine on Odos Seriphou
late fifth century BCE-late fourth century BCE
Odos Seriphou



























A small shrine and house were excavated near an ancient road, located near modern
Odos Ritsou.  The road originally was made of bedrock in which wheel ruts with a
width of 1.4 m. were carved.  Retaining walls were built on either side of the road
The shrine is placed 1 m. higher than the road.   The shrine has a cella (1.3 x 1.2 m.
internally) and a porch on the east.  A small hearth (0.8 x 0.7 m.) was located about
1 m. in front of the entrance of the shrine.  At the time the beaten earth floor was
replaced with a mortar and pebble floor, a podium (0.7 x 0.3 x 0.05 m.) was placed
along the west wall of the cella.
Later, in the cella, the floor was raised 0.15 m. and schist slabs were used to form a
threshold. About 7 m. north of the shrine, a small curved line of stones appear to








In the cella, black-glazed pottery was found, mostly from ceramics that appear to be












This site is located at the junction of two roads: the Sacred Way ran east-west
through a natural pass between the two peaks of Mt. Aegalio, and another, smaller
road (3.5-4 m. wide) headed to the Reitoi Lakes to the northwest.  The smaller road
contains no wheel ruts, and so likely was primarily for pedestrian use.
The sanctuary was visited by a variety of early travelers from as early as the
The site was excavated by Kampouroglou between 1891-1892 and by
Kourouniotis and Travlos in 1932 and between 1936 and 1939.  The site was
restudied by Maxaira in 2008.  It is now overseen by the Third Ephorate of














Shrine of Aphrodite and Eros on the Sacred Way







Sanctuary of Aphrodite and Eros on the Peripatos (S028)
Primary East Coordinate:
Primary North Coordinate:




















nineteenth century; some comment on the niches carved into the rock outcrop, while
others mention fragments of elements of the Doric order, which are no longer extant.
The limestone boundary wall, located to the north of the Sacred Way, measures
approximately 73 x 21-11.6 m.  The temenos is accessed by a propylon that was
placed at the crossroads. Within the temenos is a rock outcrop that contains many
carved niches, presumably for votive offerings.  Inscriptions below these niches
indicate that they contained offerings to Aphrodite. There are 34 niches in total and
they range in size and depth: Maxaira notes that niches 3 and 5 have the greatest
depth and greatest height, followed closely by niches 22 and 28.  In front of the rock
wall, cuttings in the rock indicate that offering bases and perhaps also an altar (1.75
x 1.40 m.) may have been placed there.
To the west, a courtyard area, accessed from the east, contained a stoa-like building
with stone pillars (12 x 15 m.).  The space to the east of this would have been an
open-air courtyard.  Abutting this building were two smaller rooms and  a series of
tanks and pipes that were probably used to collect rainwater.
A small naiskos, with its rear wall forming part of the western boundary wall,
opened to the east.  Its cella and pronaos together measure 4.95 x 3.90 m. externally.
It has yellow limestone foundations and a "mosaic floor" (last seen in 1910).  The
building is described as a temple with two columns in antis; while no column
fragments were recorded in the excavation notes, Maxaira did find fragments of
Doric columns and triglyphs that may have come from this site.  The architectural
fragments suggest a building with a construction date between the fourth and third
centuries BCE.
The so-called "oikos" building is located to the south of the temenos and dated to the
fourth century BCE.  The structure (10.35 x 11.77 x 10.15 x 12.39 m.) was built
with local limestone.  The marble threshold on the east side provides access to a
series of rooms (A, 1, $, and %).   The latter may have been an open-air courtyard
with a staircase on the southwest.  Along the east side of the house was a yard and a
"stoa-like" building.  The function of this building is unknown.
The "orthogonal building" is located south of the Sacred Way, and this structure
probably is the one that Pausanias mentions (1.37.7). Measuring 25 x 15.50 m., the
structure was made of polygonal limestone blocks and may date as early as the
Classical period. By the Roman period, it contained two marble sarcophagi.  In front
of this building was a boundary stone in the form of a herm (IG II! 5182, I035).
Other towers and walls were noted to the west by Leake, but they are not visible
today.
Site Inscriptions:
See I016 (Hesperia 19 (1950) 27)
See I019 (IG II! 4574A)
See I020 (IG II! 4574B)
See I025 (IG II! 13230)
420
See I035 (IG II! 5182 )
IG II! 4574C
2 — — —
# — — —
There are many finds from this site.  In addition to the inscriptions carved on the rock
face, fragments of marble bases indicate that the votives were offered to Aphrodite.
The excavators also discovered sculptures of draped female and male figures of
varying sizes (including one Parian marble torso has been identified by Delivorrias as
an image of the goddess), votive plaques that show deities and worshippers, ex votos
of female genitalia, and marble doves and pomegranates.  The stone doves, some of
which are inscribed, were the most frequent offering.
Finds:
Dally 1997, 6-7
Kourouniotis and Travlos 1936, 27-34
Kourouniotis and Travlos 1939, 39-41
Markellos and Vanderpool 1950, 26-27




The site was excavated in 1988 by the Greek Archaeological Service; it is now





Shrine on Odos Papaflessa
mid-fifth century-mid-fourth century BCE
Odos Papaflessa (OT 138), Paschalinou plot





This site was in the area of three ancient terraces running southeast-northwest, and
the shrine was located on the second terrace. The naiskos (3.5 x 2.3 m.), containing a
cella and a porch, had walls that were preserved to a height of 0.2-0.35 m. and were
0.4 m. wide.  The building had a plaster floor into which was placed a base with a
rectangular hollow, which may have held offerings. A pit (for a similar base?) to the







walls: stoneMeasurements (in meters):
NEOrientation:
In the foundation trench of the naiskos, pottery fragments dating to the mid-fifth to
mid-fourth centuries BCE were discovered, including fragments of a pinake and a
handle amphora. In a small pit in the plaster floor, a bronze arrowhead was found
(length: 1.7 cm., triangular incision at the base with side 1 cm.). Fragments of






























Koumanoudis directed the first excavation in 1876 and 1877.  In 1948, Travlos
examined the Christian church, and 1962 and 1963, Platon continued with











c. 421 BCE-fifth century CE






Sanctuary of Asklepios, Epidauros
Primary East Coordinate:
Primary North Coordinate:





















The site of the sanctuary of Asklepios lies on two terraces near the Theater of
Dionysos on the Peripatos.  The buildings that constituted the original sanctuary of
Asklepios are still under debate; however, most scholars seem to agree that they
included a small wooden naiskos, an altar, and a pit.
By the end of the fifth century BCE, an Ionic stoa with four rooms (each
approximately 6 m. square) had been added to the sanctuary.   Around 400 BCE, the
Telemachos Monument (I013) was placed south of the naiskos. The inscription
proclaims the early history of the sanctuary of Asklepios and contains a double-
sided relief.  Additional structures were added to the sanctuary in the fourth and
third centuries BCE, including a large Doric stoa and a marble courtyard abutting
the temple. The other structural additions to the sanctuary took place under
Augustus, when a southern stoa and a more elaborate propylon were added.  After
the sanctuary of Asklepios suffered damage in the Herulian invasion (267 CE), the
Doric stoa was renovated.
According to the literary evidence, the shrine continued to function through the fifth
century CE; in 529 CE, a Christian basilica was constructed on the site.
Site Inscriptions:
See I013 (SEG 25.226, 47.232)
A large number of votive plaques were dedicated at the site, many of which show the
god in the process of healing. A total of over a thousand anatomical ex-votos also
express thanks for parts of the body that the god cured, including miniature fingers,
feet, heads, abdomens, chests, breasts, genitalia, bladders, backs, hearts, hips, jaws,
mouths, necks, and especially eyes. Nine inventory lists, which are dated between the
fourth and second centuries BCE, also make clear that other dedications have been













An altar, originally believed to be of the Roman period, was found on a section of
the proteichisma that is dated to the third century CE.  Excavation of the area around
the proteichisma then revealed that there was a three-sided boundary wall
surrounding a limestone base with cuttings that would fit the dimensions of the altar.
The boundary wall opened from  the Sacred Way by means of two steps, and also
was entirely open to the south.  The investigators suggest that the altar was
constructed within this boundary wall c. 410-400 BCE, and then, after the
proteichisma was built, was continuously placed at higher levels on the outside
defensive wall until the entire area was covered over in the third century CE.
This altar was excavated by the DAI and restudied between 2002 and 2004.  It is










































A subterranean chamber was found directly in front of the altar and partly under the
Sacred Way. The chamber received water from the Eridanos River.  While the
pottery has not been fully published, some of it dates to the fourth century BCE,




In the southwest corner of the boundary wall, the excavators recovered a ceramic







The site was excavated by the ASCSA between 1959 and 1960.  The site is now
under the care of the First Ephorate of Prehistoric and Classical Antiquities.  See





Shrine West of the City Eleusinion
c. fourth century BCE?

























At the northwest corner of the peribolos wall of the Athenian Eleusinion (fifth
century BCE), a wall of Acropolis limestone was found.  It projected c. 4.50 m. into
the Panathenaic Way. The shrine would have been close to the intersection between
the Panathenaic Way and the Upper South Road. Its east end was cut by the post-
Herulian wall, while the west end is no longer visible.  Two blocks on the east could
be seen in 2012, though one appears to have slipped from it its original position.
Miles suggests on the basis of the Agora notebooks that a southern return was
indicated by a cutting in the bedrock (not currently visible).  While the remains are
quite fragmentary, Miles suggests that a small shrine adjacent to the Temple of







Finds from this site have not been published, but Miles indicates that pottery lots &9










Shrine on Odos Kalymnos
first half of the fourth century BCE-second century BCE
Kalymnou 20 (occasionally referred to as Kalymnou 12-13)





The excavation revealed a naiskos with a cella and a pronaos at a fork in the road.
The floor of the cella was covered with polished white pebbles, which were looted
before excavation; the excavators also discovered that a pit (2 x 1.65 m.) had been
dug into the floor, perhaps in the second century BCE.
The site was excavated by the Greek Archaeological Service in the 1970s. It is













































A small naiskos and an irregularly shaped boundary wall were found within an area
that contained ancient houses and workshops.  Located at a site were at least four
(and possibly five) roads joined, this roadside shrine consisted of a small propylon
(c. 1 m. wide) opening onto a road to the south and a naiskos with a cella and
pronaos. Within the naiskos, the remains of a red plaster floor with black pebbles in
The site was excavated by the Greek Archaeological Service between 1974 and










Shrine North of Odos Irakleidon and East of Odos Dragatsaniou
fourth century BCE?
North of Odos Irakleidon, east of Odos Dragatsaniou (OT 153)




























a diamond pattern were discovered. A block, covered with remnants of plaster and








The site was excavated by the Greek Archaeological Society in 1995.  The site is









Naiskos near the Strategion
fourth century BCE-first century BCE?




























This site, labeled as a naiskos by the excavator, is a small one-room structure in a
courtyard.  The courtyard, labeled O´, was entered from the street on the northwest
side.  Rooms ;<’, ;4’, and ;5’ form a long rectangular structure on the east side of
the courtyard, while the naiskos shared its west wall with structure ;$’/;%’.  The
naiskos, labeled ;&’, was approached by a paved ramp.  The threshold block, made
of stone, has cuttings for a double door, but wear marks show that the northwest
door remained closed, while the southeast door permitted entrance.  To the north of





The majority of finds had been removed from the area before excavation.  Only two
feet of a table at the southwest interior wall of the naiskos, fragmentary roof tiles, the








The site was excavated by the Greek Archaeological Service in preparation for
the 2004 Olympics.  The site is now overseen by the Second Ephorate of





Area of the New Hippodrome and the Olympic Equestrian Center (#9/#13)





This site was east of an ancient road and was accessible from the south.  In the
southeast corner of the 33 x 26 m. enclosure are two rooms, with the more northerly
containing a plastered bathtub sunk into the ground.  This and another bathtub (no
longer visible) were coated with hydraulic plaster.  Two rooms built of rubble were
found at the northeast end of the temenos.  On the far northern side of the temenos
were three rooms, the most easterly of which contained a burial.
The rest of the area appears to have been a courtyard into which pits (0.50-1 m.
diameter, 0.60-1 m. deep) were dug and in which fragments of storage and black-
glaze vessels were found. A cistern was excavated in the southwest corner of the
temenos.







peribolos walls: limestone blocks
N room walls: rubble construction
MaterialsMeasurements (in meters):
SOrientation:
The inscription, "<->=={=})+=, was inscribed on a schist slab on one of the bathtubs.
The majority of the remaining finds came from the two buildings found on the north
side of the temenos, including kantharoi, pithoi, and skyphoi, as well as a beehives
and amphoras.  The finds from the courtyard include storage jars and black-glaze
pottery. A lead loom weight or model of an anchor, bearing the inscription Lysias or

























marble altar was excavated.  'he inscribed anchor, a miniature phiale and cup, and an




Kakavogianni and Dovinou 2003, 34-35




Kyparisses and Thompson excavated the site for the Department of Public Works









Altar of Zeus Phratrios and Athena Phratria (Agora I6709)












Figure: 84, 85, 86
Center















The full extent of the site was not excavated, as the altar was found 5.9 m. below the
modern ground level.  The altar was placed on an important street between the
Agora and the Acharnian Gate, and so may have marked a halfway point between
the city center and the fortification wall.  The walls of the shrine served as retaining
walls, since the ground level of the concurrent roadway was some 1.5 m. above the
base of the altar.  The southwest corner of the conglomerate boundary walls was
preserved up to two courses.
The altar rested on bedrock and a layer of small compacted stones.  The altar was
made of rectangular slabs of Hymettian marble, which were fastened together with
iron clamps.  The top slab has not been found.  The altar named Zeus on the
southwest and Athena on the northeast.  The altar measures 0.42 m. wide, 0.8 m.
long, and 0.58 m. high.
Site Inscriptions:















Shrine Associated with a Farmhouse
Along the western road in the area of the New Hippodrome and the Olympic
Equestrian Center (#6/#24), Merenda




The site consists of a small naiskos, which--in its first phase--was built on bedrock
with foundations of unworked stone blocks.   The naiskos was almost parallel to the
ancient north-south road located 8.5 m. to the west, and directly next to a smaller
east-west road that abutted the structure on the south. The building consisted of a
smaller northern room (1.5 x 2 m.) and a larger southern one (2.4 x 2 m.).
In the second phase, the walls of the shrine were realigned to fit the surrounding
farmstead. On the eastern external wall, a stone bench (1.75 x 0.90 m.) abutted the
structure.  Packed earth in successive floor layers were identified in the building
(three in the pronaos on the south and two in the cella on the north), and the
excavator assumes that the upper floor level had been disturbed by falling roof tiles
(excavated in situ).
The excavators suggest that the shrine was an independent structure before the
construction of the farmhouse (c. 300 BCE), and that it continued to be used (even
This site was excavated by the Second Ephoreia in 2001 for the construction of
the New Hippodrome and the Athens Olympic Equestrian Center, and now is










c. 350 BCE-c. mid-second century BCE





Double Shrine Incorporated into a Farmhouse (S027)
Primary East Coordinate:
Primary North Coordinate:



















after incorporation into the farmhouse) until the middle of the second century BCE.
The majority of the finds come from the cella and from a small pit found 1 m.
northwest of the temple
Site Inscriptions:
N/A
Tselepi reports that finds from this shrine consist primarily of black-glazed fine wear
and come from the cella of the shrine.  Inside the naiskos, the finds were found on the
floor, in no particular order.  Objects highlighted in the report include: a bronze
mirror (n. 88) and a black-glazed kantharos (n. 89) in the naiskos;  a lamp (n. 52), a
bowl, part of a relief and a perfume bottle in the pit; and a terracotta figurine of a
standing nude female (7 cm., no. 47) with holes for attached arms on the stone bench.










The Greek Archaeological Society excavated the altar in 1873-1874.  It is now



























The round altar with two curbstones beneath it was excavated from a later wall



























at least the third century BCE - ?






A large cave on the east slope of the Acropolis was excavated in the 1930s by the
ASCSA. To the northeast of the site, there is a staircase which leads to an open flat
space, where presumably an altar would have been placed.  The staircase is no
longer visible.
In 1969, Dontas found a stele (SEG 33-115, I030) in situ near the cave and close to
the Peripatos at an elevation over 3 m. below the modern ground level.  Since the
stele states that it is to be erected in the Shrine of Aglauros, it is likely that the cave
and the surrounding area were sacred to this heroine.
The site was excavated by the ASCSA in 1936 and by the Greek Archaeological












































This site was excavated by the Greek Archaeological Service in 1960.  It now






cuttings in limestone bedrock
Materials
S049
Shrine of Aphrodite Pandemos
c. early third century BCE-Roman period






Shrine of Demeter and Chloe (S052)
Primary East Coordinate:
Primary North Coordinate:





















Behind the Odeon of Herodes Atticus and just under the Temple of Athena Nike,
Dontas discovered two sets of cuttings in the bedrock.  He believed the cuttings on
the east (c. 2.95 x 3.4 m.) corresponded to the shrine of Aphrodite Pandemos as
described by Pausanias (T083) The cuttings on the east were about 2.5 m. away
from those on the west (c. 2.9 x 3.8 m.).  To the northeast, there is a niche cut into
the Acropolis rock, which may have been for votive offerings.
An epistyle of the fourth century BCE with the inscription IG II! 4596 (I017) was
found in 1968 and led Beschi to reconstruct a small shrine or naiskos for Aphrodite
Pandemos on the more western cutting (3.8 x 2.9 m.).
Without additional evidence, most scholars continue to associate the shrine of
Aphrodite Pandemos with the smaller, eastern cutting.
Site Inscriptions:
See I017 (IG IIA 4596)
IG IIA 659 (287/6 BCE):
The inscription records the donation of funds by Kallias, son of Lysimachos, for the
Aphrodisia procession. The inscription indicates that the festival included a
purification of the temple and altar with a dove sacrifice, a new coat of pitch for the
roof, funds for the washing of the images of the gods, and a purple cloak.
The finds of Dontas and Beschi are the primary reasons that the site was given the
attribution of the Shrine of Aphrodite Pandemos.  Dontas excavated red-figure
loutrophoroi with images of Aphrodite, Erotes, and Nikes, as well as a plaque with a
dedication to Aphrodite. Beschi's discovery of the limestone epistyle with a
dedication to Aphrodite Pandemos more securely placed the shrine in the area, and he
agreed with Dontas that the site should be placed on one of the rock cuttings south of













The altar at the shrine of Aphrodite and the Graces was found in situ during
excavations for the railroad line. The altar, dating to the end of the second century
BCE, clearly indicates the deities honored at this site.  Travlos suggests that the
shrine would have been an open-air precinct with the northern edge of the sacred
space along a road leading from the Sacred Gate and parallel to the Panathenaic
The altar was excavated by the DAI in the early 1890s during the construction of
the Athens-Peiraieus railway.  The site is now under the care of the First Ephorate











Shrine of Aphrodite Hegemone, the Demos, and the Graces
second century BCE-at least the mid-second century CE






























Way.  After the construction of a two-aisled Doric stoa (Northwest Stoa) in the first
century BCE or first century CE between these two roads, the altar would have been
accessible from the Panathenaic Way by means of a walkway in the northeast part of
the building.
Site Inscriptions:
See I032 (IG II2 2798)
Travlos states that several statue bases, including one dedicated by the Thriasians,
were found in the vicinity of the shrine.
Finds:







Excavated by the ASCSA in 1936 and between 1958 and 1959.  It is now under
the care of the First Ephorate of Prehistoric and Classical Antiquities.  See Agora
notebooks HH IV and 2A III, as well as the 2# excavation report from 1958.
Excavation:





mid-second century CE-fourth century CE
The stone fence was rebuilt as a wall before Herulian sack of 267 CE.



















The Crossroads Shrine is a Roman period structure.  Agora HH notebook indicates
that the structure was built directly on road metal (648).  The monument(c. 2 m.
square) originally consisted of four posts, which were sunk into four rectangular
blocks (c. 0.25 x 0.25 m.).  In 1959, two of the marble fence posts were excavated;
these posts held sockets for two rows of wooden components and also an indication
of a crowning member.  The fence posts measure c. 1 x 0.25 x 0.22 m., and the holes
for wooden slats are approximately 0.08 x 0.05 x 0.04 m.  The two holes for wooden
slats were located 0.05 m. and 0.42 m. from the bottom of each fence post.
There was an 0.5 m. opening at the northeast corner of the site, which allowed direct
access from the street.  Within the enclosure, a round central block (c. 0.39 m. in
diameter) would have held an object within its round cutting, perhaps the image of a
deity or a perirrhanterion.
When the post-Herulian wall was built, the path of the wall skirted around the
shrine.  At some point after this time, the fence was rebuilt as a rubble wall, and the
shrine was decorated with plaster on its inner surface.  The entire site went out of



























Thompson and Wycherley 1972, 169
Excavated by the Greek Archaeological Service in 1960. It is now under the care







cuttings in limestone bedrock
Materials
S052
Shrine of Ge Kourotrophos and Demeter Chloe
unknown






Shine of Aphrodite Pandemos (S049)
Primary East Coordinate:
Primary North Coordinate:





















This shrine is located just below the Temple of Athena Nike on the south slope of
the Acropolis.  The cuttings for this and another shrine (S049) were found by
Dontas, who attributed the east cuttings to Aphrodite Pandemos and the west to Ge
Kourotrophos and Demeter Chloe.  While Beschi suggests the reverse, on the basis
of an inscription (I017), most scholars continue to promote Dontas's view that the
shine of Demeter and Kore occupied a space of 3.8 x 2.5 m., reached a height of
about 4.1 m., and was placed about 0.5 m. in front of the rock.
Site Inscriptions:
May be associated with IG IIA 4640, which Beschi found in a nearby, later wall :
B,4C6D%E- F<6D/+3() GH,&I(- [— — — — — —] J9*63/[(<]E15, KL943/6
D&M NO/46 P,:14D&,Q.
Inscriptions naming Kourotrophos from Athens:
IG I! 1060 (first half of the fifth century BCE, west slope of the Acropolis)
IG IIA 4778 (after the middle of the second century CE)
IG IIA 5152 (Imperial period)










The area was excavated by the ASCSA in 1931-1932.  It is now under the care of











This site was excavated on the north slope of the Acropolis and identified by the
excavator as a shrine by the presence of niches.  Broneer suggests that the relative
height of the niches indicates that the ground level rose on the west side. The finds
included red- and black-figure pottery, as well as small stones that appear to have
been attached to stone structures with mortar, which the excavator suggests may
have been fertility offerings.  Broneer links the small altars to the west with this












The excavators describe red- and black-figure sherds, arrows, and small rounded






























This site consists only of a small triangular enclosure (north-south wall c. 6 m., east-
west wall c. 7 m., northeast-southwest wall c. 7 m.).  There appears to be a small
entrance onto the street on the south side of the enclosure. In the southwest corner,
there is a small triangular foundation (c. 1 m. on each side), which may have been
the base for fencing around a block with a square cutting in the center.














North of Odos Irakleidon and West of Odos Kalymnos (OT 153)

































The area was excavated by the Greek Archaeological Society in 1999-2000.  The












































This site is bounded by roads on the north, east, and south sides and has its entrance
on the east.  The building is roughly rectangular, with a small triangular addition on
the southeast.  The large eastern room (6.45 x 7.85 m.)  contained benches on all
sides.  Within the benches, an olive press (0.83 m. in diameter) was probably used as




The finds have been extensively described by Petrakos 1999b.  They include lamps
(no. 1-3, 7, 10-11, 13-17), votive reliefs (no. 2246, 2247, 2252, 2262), a figurine (no.
6), a bronze crescent (no. 8), fragmentary stelai (no. 2232, 2242, 2243, 2253, 2254,
2260), bases for stelai and dedications (no. 2239, 2249, 2255), fragments of sculpted










The site was surveyed by the Greek Archaeological Service in 2001.  The finds






Near Kroi Sklia at the crossing of the farm roads to Lexana and the Tower of






The archaeologists report that, near the spring of Kroi Sklia, a wall of limestone
blocks, part of a marble statue of Aphrodite Epitragia, and a marble lekanis with the
relief image of a dolphin were discovered.  The excavators suggest the designation










At the Brauron Museum, six finds from the site are preserved. Unreported in
ArchDelt are three pottery fragments and a rounded, rectangular stone.
Two other stone objects were reported in ArchDelt:
Brauron Museum no. 2757: Fragment of a marble lekanis, with an estimated external
diameter of approximately 0.56 m., though the maximum preserved length is 0.095
m.  Around the lip is carved the image of a dolphin, facing left, with one eye and
hints of fins.  The tail of the dolphin is missing.
Brauron Museum no. 2756: White marble left hand, broken at the wrist, holding a
animal head in the round.  The hand grasps the horn and head of the goat. Most of the
sides and back of the goat's head are extant, though the front is fragmentary.
Excavators suggest it may be a figure of Aphrodite Epitragia, though other





























This site was located at the junction of two major roads in the Mesogaia, about 300
m. north of Vathy Pigadi and about 500 m. south of the Odos Loutsa. One side of









Shrine at the Vathi Pigadi Crossroads
unknown
N/A
At the crossroads of two major ancient deme roads in the area of the Spata
airport, north of Vathy Pigadi (17<> 2?@-A)).




























the crossroads appears to have contained a funerary enclosure, and the opposite side







Steinhauer and Gkini-Tsofopoulou 2009, 8
Bibliography:
The shrine was excavated in 2000, and is now under the care of the Second








South of Vari-Koropi Street in the area of the Tycom company, Bota



























Along a small ancient road with well-built walls, archaeologists discovered the
threshold of a temenos.  Excavation southwest of the entrance revealed buildings of
indeterminate date and a cist-shaped structure (0.7 x 0.4 m.), which contained male
and female stone figurines, five red-figure lekythoi, a small pyxis, and a skyphos.
While the name of deity to whom the site is dedicated is unknown, a dedication on
an unpainted amphora reads 4%B906C#"&. A boundary marker is also among







Lekythoi, a pyxis, a skyphos, figurines, and at last one fragment of an unpainted
amphora with a dedication was found here.  A fragmentary boundary stone for an





Kakavogianni et al. 2009b, 268-269
Bibliography:
Excavated by the Greek Archaeological Society.  Now under the care of the











This area contains is a collection of bases for votive objects and niches that were
placed directly north of the East Gate of Rhamnous.  About 15 m. north of the gate
is a bench engraved bench (with a game?). A series of carved niches, likely for
offerings, are in the wall, one of which contained a votive relief panel of Demeter










The finds from the site include: a base of local marble, which may have been for a
herm (Petrakos 1989, p. 14); a base which held a broken circular object (Petrakos
1989, p. 14); an inscribed bench (Rhamnous 900), a niche with an inscription to
Demeter and Kore (Rhamnous no. 898, I029), and bases for two stelai and the feet of































Appendix C: Epigraphical Evidence 
 
Appendix C presents the epigraphical evidence related to roadside religious 
spaces. Each entry lists the following: the identification number of the inscription (for 
example, I001), the findspot of the inscription, the date of the inscription, the text of the 
inscription, and bibliographic references.  
 
 456 






IG II² and IG 
I² Number 
SEG Number Museum / 
Excavation 
Number 
I001 IG I³ 1067 IG II² 2615   
I002   SEG 41-20 Rhamnous no. 931 




I004 IG I³ 1075   Agora I7012 
I005 IG II² 2507    




I007 IG I³ 1076  SEG 36-3  
I008 IG I³ 1064  SEG 52-31 Acropolis Museum 
1957 ΝΑΓ 90 
I009 IG I³ 1382A  SEG 58-41  
I010 IG I³ 1382B  SEG 58-41  
I011 IG I³ 1092 IG II² 2640   
I012 IG I³ 1066A-C IG I² 870 SEG 46-17  






I014   SEG 22-147 Agora I5476 
I015 IG I3 1059    
I016 Hesperia 19, 27    
I017 IG II² 4596    
I018 IG II² 2620A-B    
I019 IG II² 4574A    
I020 IG II² 4574B    
I021   SEG 41-183 Agora I6709 
I022 SEG 33-167   Agora I4133 
I023 Hesperia 5, no. 
10.450-454 
  Agora I1749 
I024   SEG 33-168 Agora I7116 
I025 IG II² 13230  SEG 45-41  
I026 IG II² 4983    










IG II² and IG 
I² Number 
SEG Number Museum / 
Excavation 
Number 
I028   SEG 41-124, 
44-78, 43-51, 
46-209 
Rhamnous no. 1042, 
Rhamnous no. 1141, 
(Demos 
Rhamnountos II 79, 
Demos 
Rhamnountos II 80) 
I029   SEG 41-135 Rhamnous no. 898 













I032 IG II2 2798  SEG 53-214 National 
Archaeological 
Museum 1495 
I033   SEG 30-326 Agora IL493 
I034 IG II² 4995  SEG 27-21 National 
Archaeological 
Museum 1730 
I035 IG II² 5182   Epigraphical 
Museum 10017 
I036 IG II² 4719    
I037 IG II² 4850    
I038 IG II² 2564   Epigraphical 
Museum 654 















Travlos 1971, fig. 395





middle of the sixth century-early fifth century BCE
[- - -] καὶ βοτο̑ν ἐπίσκοπον
[- - -] Λάχες μ᾽ ἱδρύσατο
...and guardian of the herds
....Laches set me up.
Petrakos 1990a, 8-9
Petrakos 1990b, 30, no. 931
Petrakos 1991a, 4
Petrakos 1993b, 21-23







[ἐ]ν μℎέσοι Κεφαλε̑ς τε καὶ ἄστεος ἀγλαὸς ℎερμες̑
[μνεμ̑α τόδε ℎιπ(π)άρχο·] [–⏑⏑ –⏑⏑ –]
In between Kephale and the city, a shining herm
[This is the message of Hipparchos…]
Aloni 2000, 82-83
CIG I, 880-881







SEG 35-28, 36-42,  50-10, 50-82
Tomlinson 2002, 33, 42







[The boundary] of the shrine.
Camp and Mauzy 2010, 175-176
Lalonde 1968, 123-133
Lalonde, Langdon, and Walbank 1991, H8
Meritt 1968, 291-292
Thompson and Wycherley 1972, 120-121










Greco 2010a, fig. 146
Wycherley 1978, 194






[Λ]έαγρος ∶ ἀνέθεκεν ∶ Γλαύκονος
δόδεκα θεοῖσιν.
Leagros, son of Glaukon, dedicated [this]
to the Twelve Gods
Gadbery 1992, 450-452, 474
Meritt 1936, 358-359
Raubitschek 1939
Thompson and Wycherley 1972, 129-132
SEG 39-35, 42-46, 44-29, 52-58











































το̑ι Ἔρωτι ℎε ἑορτὲ
[τ]ετράδι ℎισταμέν[ο]
Μονιχιο̑ν[ο]ς μεν[ός]
This festival to Eros
we establish on the fourth
day of Mounichion






















[ἡ πόλις] ἔστ<η>σ[έµ µε β]ροτ[οῖς] µνηµεῖον ἀληθὲς
[–⏕] σηµαίνε[ν µ]<έ>τρ̣[ον] ὁδοιπορίας·
[–⏕ – τ]ὸ µεταχσὺ θεῶµ πρὸς δώδεκα βωµόν
[ἓξ καὶ τ]εσσαράκοντ’ ἐγ λιµένος στάδιοι
[The city] set me up, a genuine monument for mortal men
... to mark the distance by foot ... the halfway point?
towards the Altar of the Twelve Gods




Osborne 2010, 350, 350n341
Salviat and Salvais 1964, 272-273

































Telemachos Monument (SEG 25-226, SEG 47-232)
c. 400 BCE
[Τ]ηλέµαχος ἱδ[ρύσατο tὸ ἱ]-
[ε]ρὸν καὶ τὸν βω[µὸν τῶι Ἀσ]-
[σκλ]ηπιῶι πρῶτ[ος καὶ Ὑγι]-
[είαι], τοῖς Ἀσσ[κληπιάδαι]-
[ς καὶ τ]αῖς Ἀσσ[κληπιõ θυγ]-
[ατράσιν] κα[ὶ- - - - - - - - - - - -]
[- - - - - - - - - - - - - - - - - - - - - - - -]
[. . . .⁸. . . .]|̣ | Σ[. .⁴. .]Ṃ[. . .]
[. . . .⁷. . . ἀ]νελθὼν̣ Ζ̣εόθ̣[ε]-
[ν Μυστηρί]ο̣ις τοῖς µεγά̣-
[λοις κατ]ή̣γετο ἐς τὸ Ἐλ̣-
[ευσίνιο]ν · κα̣ὶ οἴκοθεν
[µεταπεµ]ψά̣µενος δια[κ]-
[όνος ἤγ]α̣γεν δεῦρε ἐφ’ ἅ̣-
[ρµατος] Τηλέ̣µαχο̣[ς] κ̣α[τ]-
[ὰ χρησµ]ό̣ς· ἅµα ἦλθεν Ὑγ-
[ίεια· καὶ] ο̣ὕτως ἱδρύθη
[τὸ ἱερὸ]ν̣ τόδε ἅπαν ἐπὶ
[Ἀστυφί]λο̣ ἄρχοντος Κυ-
[δαντίδ]ο̣· Ἀ̣ρχέας· ἐπὶ το-
[ύτο οἱ Κ]ήρ̣υκες ἠµφεσβ-
[ήτον τõ] χωρίο καὶ ἔνια
[ἐπεκώλ]υσα̣ν ποῆσαι· Ἀ̣ν-
[τιφῶν . . . ἐπὶ το]ύτο εὐ-
[. . . .⁷. . . Εὔφηµος·] ἐπὶ τ-
[ούτο. . . . . .14. . . . . .]
- - - - - - - - - - - - - - - - - -
lacuna
.ε. . . . . .16. . . . . . .
ν ἔκτ[ισε καὶ . . .6. . . κα]-
τεσκ[εύασε. Χαρίας· ἐπὶ]
τούτο τὸν [περίβολον ἀ]-
πὸ τõ ξυλοπυ[λίο. Τείσα]-
νδρος· ἐπὶ το[ύτο ἐπεσκ]-
ευάσθη τὰ ξ[υλοπύλια κ]-
αὶ τὰ λοιπὰ [τῶν ἱερῶν π]-
ροσιδρύσατ[ο. Κλεόκρι]-
τος· ἐπὶ τού[το ἐφυτεύθ]-
η καὶ κατέστ[ησε κοσµή]-
σας τὸ τέµεν[ος ἅπαν τέ]-
λει τῶι ἑαυ[τõ. Καλλίας]
[Σκαµβωνίδης· ἐπὶ τούτ]-
[ο - - - - - - - - - - - - - - - - - - -]
Sanctuary of Asklepios, Athenian Acropolis South Slope (S038)
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(SEG 47-232: lines 1-27, SEG 25-226: lines 30-44)
Telemachos first set up the sanctuary and the altar of Asklepios, and to Hygieia,
and the Asklepiadae and the daughters of Asklepios. ...
Coming up from Zea at the time of the Greater Mysteries, he arrived at the
Eleusinion; and Telemachos, having set for temple attendants from the god's home
[on the Acropolis] brought him here [to the Acropolis] on a chariot in accordance
with oracles.  Hygieia came along with him.  And thus this whole sanctuary was
established when Astyphilos of Kudantidai was archon.  When Archeas was
archon, the Kerykes disputed the land and hindered some actions.  When Antiphon
was archon ... prospered.  When Euphemos was archon ...
When Karias was archon, a peribolos was built apart from the wooden gateway,
When Teisandros was archon, the wooden gateway was rebuilt and the rest of the
sanctuary set up in addition.  When Kelokritos was archon, the sanctuary was
placed, and he arranged and adorned the whole sanctuary at his own expense.
















Boundary of the sacred way upon which the Pythais proceeds to Delphi.
Lalonde, Langdon, and Walbank 1991, H34
Shear 1939, 112-113






























τόνδε σοι, ὦ μεγάλη σεμνὴ Πάνδημε Ἀφρ[οδίτη κοσ]μοῦμεν δώροις εἰκόσιν
ἡμετέραις.
Ἀρχῖνος Ἀλυπήτ[ο]υ Σκαμβωνίδης Μενεκράτεια Δεξικράτους Ἰκαριέως
θυγάτηρ, ἱέρεια τῆς [Πανδήμου Ἀφροδίτης — — — Δ]εξικράτους
Ἰκαριέως θυγάτηρ Ἀρχίνου δὲ μήτηρ.
This for you, O great august Aphrodite Pandemos, we honor you with our twenty
gifts.
Archinos, son of Alypetsos from Skambonidai, Menekrateia, daughter of
Dexikrates from Ikarion, priestess of Aphrodite ... [and] the mother of Archinos,






























Euandria: having vowed [it]
to Aphrodite
she set it up.
CIG, no. 507, 509
Maxaira 2008, 34


























Kyparisses and Thompson 1938, 617








[․․․․]ον̣[․․․8․․․․, µισθω ∶ Τελεσίας Τ]-
[ελ]έστου Π̣ροβ [∶ ․․․․․․․17․․․․․․․․]
ς Νίκωνος Ἀχαρ[ν ∶ ․․․․․․15․․․․․․․]
υ χωρίου ἐχ̣όµε[νος ․․․․9․․․․ ἀριστ?]-
εράν, µισθω ∶ Ξεν[․․․․․․․16․․․․․․․]
ς Προβ ∶ "ΔΔΔ#$$$[Ι ∶ ἐγγυ ∶ Ξενοφῶν]
Ξενοφῶντος Προβ [∶ οἰκία παρὰ τὴν ὁδ]-
ὸν τὴν ἐγ Μεσοκωµῶ ̣[ν εἰς? ․․․․10․․․․]
δας, µισθω ∶ Ἀριστό[δηµος Ἀριστοκλέ]-
ους Οἰναῖ ∶ Η"#$$ ∶ ἐ[γγυ ∶ Ξενοφῶν Ξε]-
νοφῶντος Προβ ∶ ἀπὸ τ̣[οῦ βωµοῦ? βαδίσ]-
οντι̣ τὴν ὁδὸν τὴν ἀστ[ικὴν ἐχόµενος?]
ἐν ἀριστερ[ᾶ]ι τὸν βωµ[ὸν γύης?, µισθω ∶]
Ναυ<σ>[ία]ς? Νικοστράτο[υ ․․․․11․․․․․]
ἐγγυ ∶ Νικόστρατος Ν[․․․․10․․․․ ἐχ]-
όµενος τούτου τὴν α̣υ[․․․․11․․․․․ γ]-
ύη̣ς̣, µισθω ∶ Κλεότιµ[ος ․․․․11․․․․․]
Η#$ ∶ ἐγγυ ∶ Χαιρέστ[ρατος ․․․8․․․․]
Σφήτ ∶ κάµψαντι το[․․․․․13․․․․․․ ἐ]-
ν̣ δεξιᾶι, µισθω ∶ Ε[․․․․․․15․․․․․․․]
…[Renter: Telesias, son of T]-
[el]estes of Prob(alinthos)?…
… son of Nikon of Acharn[ai: …
of the land having … [on the]
[left]: renter: Xen…
…s, of Prob(alinthos?)….88+ (drachmas) [guarantor: Xenophon,]
son of Xenophon of Prob(alinthos?)…[house by the road]
that [ran] from Mesokomai [to…]
…renter: Aristo[demos, son of Aristokles]
of Oinoe: 157 (drachmas): g[uarantor: Xenophon, son]
[of Xe]nophon of Prob(alinthos?) … from [the altar?, as you go along]
the road to the city, [having]
on the left of the altar, [a piece of land?, renter:]
Naus[ia]s?, son of Nikostratos,…
Guarantor: Nikostratos, son of N…
Having next to this…
… Renter: Kleotimos, …
106 (drachmas), guarantor: Chairest[ratos,…]
of Sphet(tos): having turned …[on the]
right, renter: E…
Athenian Agora Archaeological Site
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Crosby 1937, 454-456
Lalonde, Langdon, and Walbank 1991, L6
Papazarkadas 2011, 18n10, 23, 311-312




Hesperia 5, no. 10-450-454
342-338 BCE
Stoichedon
…καὶ ἐργαστήρια δύο ἐ̣[µ Μελίτηι οἷς γε ∶ πρὸς]
ἡλίου ἀνι ∶ Φιλοκράτο[ς ∶] Ἁ[γν ∶ οἰκία ∶ πρὸς ἡλίου]
δυο ∶ Ἱεροκλείδο ∶Ἑρµ ∶ [χω]ρί[ον ․․․․․ βορ ∶ Φιλο]-
κράτους ∶ Ἁγν ∶ οἰκία ∶ νοτό ∶ ἡ ὁ[δὸς ἡ ἀπὸ τοῦ Ἡρακ]-
λείο τοῦ Ἀλεξικάκου εἰς ἀγο[ρὰν φέρουσα …
… and two workshops [in Melite to which are facing the]
east: a house of Philokrate[s] of H[ag(nous?) on the west]
two plots of Hierokleides of Herm(os?), [and … north of Philo]-
krates of Hag(nous?) a house, south of the r[oad going from (the shrine of) Herak]
les Alexikakos to the Ago[ra …
Lalonde 2006, 87
Lalonde, Langdon, and Walbank 1991, P26
Meritt 1936, 393-413
Wycherley 1978, 187








... ἀπὸ τοῦ βωµοῦ βαδίσοντι̣ τ[ὴν vv]
ὁδὸν τὴν ποµπικήν, δεύτε̣[ρος v]
γύης, µισθω ∶ Σωνδρίδης Σ̣[ωστρ?]-
άτου Ἐροιά ∶Η"ΔΔΔΔ# ∶ [ἐγγυη ∶]
Φιλοκράτης Φιλοκράτ̣[ους Ἀχα? <∶>] ...
… From the altar for the one walking on the
road for the procession, the second
plot, renter: Sondrides, son of S[ostratos,]
of Eroia(dai): 195 (drachmas)[: guarantor:]
Philokrates, son of Philokrat[es, of Acharnai?…]
Lalonde, Langdon, and Walbank 1991, L9






ἐμνήσθη ἐπ’ ἀγαθῷ [Σ]αβινίας
Πυθονίκης Μάαρκος
Orbius.
Marcus Orbius dedicated [it] for the goodness of Sabinia Pythionike.
Maxaira 2008, 35
SEG 45-41









[The altar] of Zeus Herkeios,













․․․αρχος εἶπεν· δεδόχθαι Δυα[λεῦσιν]
µισθῶσαι τὸ χωρίον τὸ Μυρρινο[ῦντι τὸ]
[κ]οινὸν Δυαλέων Διοδώρωι κατὰ συν[θήκ]-
[α]ς τάσδε· κατὰ τάδε ἐµίσθωσαν τὸ χωρί[ο]-
ν τὸ Μυρρινοῦντι ο[ἱ] φρατρίαρχοι Κα[λλ]-
ικλῆς Ἀριστείδου Μυρρινούσιος κα[ὶ Δ]-
ιοπείθης Διοφάντου Μυρρινούσιος [κα]-
ὶ τὸ κοινὸν Δυαλέων τὴν Σακί̣νην καλ[ου]-
µένην ἔτη δέκα, vv ὥι γείτων βορρᾶθεν κ̣-
[ῆ]πος, νοτόθεν Ὀλυµπιοδώρου χωρίον, ἡλ-
ίου ἀνιόντος ὁδός, δυοµένου Ὀλυµπιοδ-
ώρου χωρίον, Διοδώρωι Κ[α]νθάρου Μυρρι-
νουσίωι %Η vv τοῦ ἐνιαυτοῦ ἑκάστου ἀτ-
[ε]λὲς καὶ ἀνεπιτίµητον τῶ̣ ̣[ν] τε ἐγδικ[ασ]-
ά̣ντων καὶ πολεµίων ἐγβολῆς καὶ φιλίο-
υ στρατοπέδου καὶ τελῶ[ν κ]αὶ [ε]ἰσφορᾶς
καὶ τῶν ἄλλων ἁπάντων· ἐπ[ι]σκ[ε]υάζειν δ-
ὲ τὴν οἰκίαν Διόδωρον ΓΛ․․Κ̣ΜΕΝ․․ΜΕ
/// ///Ι τὰς ἀµπέλους τῶν Δυ[αλ]έων Κ̣ΛΛΣΙΜΝ
․ειναι τοῖς φρατριάρχ[οις], κα[ὶ] σκάψει
τὰς ἀµπέλους δὶς κατ[ὰ πα]σ[ῶν] τῶν ὡρῶν· σ-
[π]ερεῖ δὲ τῆς γῆς σίτωι τὴν ἡµίσειαν, τῆ-
ς δὲ ἀργοῦ ὀσπρεύσει ὁπό[ση]ν ἂν βούλητ-
αι· ἐργάσεται δὲ καὶ τἄλ[λα] δέν[δρ]α τὰ ἥµ-
ερα· ἀποδιδόναι δὲ τῆ[ς] µ[ι]σθώσεως τὴν µ-
[ὲ]ν ἡµίσειαν µηνὸς Βοηδροµιῶνος ἕνηι,
τὴν δ’ ἡµίσειαν µηνὸς Ἐλαφηβολιῶνος [ἕ]-
[ν]ηι τοῖς φρατριάρχοι[ς] Δυαλέων τοῖς [ἀ]-
[ε]ὶ φρατριαρχοῦσιν· ἄ[ρ]χει τῆς µισθώσε-
ως ὁ ἐπὶ Ἡγεµάχου Μουνιχιών· µὴ ἐξεῖνα-
ι δὲ Διοδώρωι κόψαι τῶν δένδρων τῶν ἐ[κ]
τοῦ χωρίου µηθὲν µηδὲ τὴν οἰκίαν καθ[ε]-
λεῖν· ἐὰν δὲ µὴ ἀποδιδῶι τὴν µίσθωσιν ἐ-
[ν] τοῖς χρόνοις τοῖς γεγραµµένοις ἢ µὴ
[ἐ]ργάζηται τὸ χωρίον κατὰ τὰ γεγραµµέ-
[ν]α, ἐξεῖναι τοῖς φρατριάρχοις καὶ Δυα-
[λεῦ]σιν ἐνεχυράζειν πρὸ δίκης καὶ µισ-
θῶσαι ἑτέρωι τὸ χωρίον ὧι ἂν βούλωντα-
[ι], καὶ ὑπόδικος ἔστω Διόδωρος ἐάν τι π[ρ]-
[οσ]οφ̣είλει τῆς µισθώσεως ἢ καθέλε[ι] τ[ι]
[τ]ῆς οἰκίας ἢ κόψει τι τῶν ἐκ τοῦ χωρίου·
Myrrhinous
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[ἐὰ]ν δὲ βούληται ἐν τοῖς δέκα ἔτεσιν Διδω-
[ρ]ος ἢ οἱ κληρονόµοι αὐτοῦ, καταβαλόντ-
[ων] Δυαλεῦσιν [[&]]δραχµάς, καὶ ἐάν τινα̣ µί-
σθωσιν προσοφείλωσιν, ἀποδ[ό]σθ[ω]σ[α]ν α-
[ὐ]τοῖς οἱ φρατρίαρχοι καὶ Δυαλεῖς τὸ χ-
[ωρί]ον κοµισάµενοι τὸ ἀργύριον· ἐὰν δ[ὲ]
[µὴ] καταβάλωσιν τὰς & v καὶ ἐάν τι προσ[ο]-
[φ]είλωσιν τῆς µισθώσεως ἐν τοῖς δέκα ἔ-
τεσιν, µὴ εἶναι Διοδώρωι µηδὲ  τῶν Διοδ-
ώρου µηθενὶ συνβόλαιον πρὸς τὸ χωρ[ί]ο-
ν τοῦτο µηθὲν καὶ µισθωσάντωσαν Δυαλ-
εῖς ὧι ἂν βούλωνται τοῦ πλείστου. ἀναγ-
ράψαι δὲ τὴν µίσθωσιν ταύτην ἐν στήλε-
ι λιθίνει τοὺς φρατριάρχους καὶ στ[ῆσ]-
[αι] ἐπὶ τὸ χωρίον.
.…archos said: It has been resolved by the Dyaleis [phratry] to rent the land in
Myrrhinous [held] in common by the Dyaleis [phratry members] following these
agreements.  In accordance with the following: the phratriarchs Kallikles, son of
Aristeides, of Myrrhinous and Diopeithes, son of Diophantes of Myrrhinous and
the society of the Dyaleis rented the land at Sakkne, for ten years, which it was a
next to a garden on the north, Olympiodoros’s land on the south, the road on the
east, and on the west Olympiodoros’ land, to Diodoros, son of Kantharos, of
Myrrhinous 600 drachmas. The lessee shall not be liable for payments or otherwise
with respect to any act of God, or enemy incursion, or the action of allied forces, or
for taxes, or dues, or anything else.  Diodoros shall repair the house ... the
vineyards of the Dyaleis ... are for the phratriarchs and he will dig the two
vineyards twice a season.  He will sow half of the land with grain, he will plant as
much pulse in of the fallow land as he would wish.  And he will work the
cultivated trees.   And to pay half the rent, 300 drachmas,  for it during
Boedromion, the other half, 300 drachmas, in Elaphebolion to the phratriarch of
the Dyaleis, to those performing the duties of the phratriarchs. at that time.  The
lease starts in Mounichion in the archonship of Hegemachos. It is not allowed for
Diodoros to cut the trees from the land nor to take down the house. And if he does
not give the rent during the time having been inscribed, or work the land according
to the agreement, it is possible for the phratriarchs and the Dyaleis to take a debt
before the court and to to rent yearly the land to whom they wish, and Diodoros
would be brought to trial if he would still owe the rent or he took down something
belonging to the house or cut something from the land.  And if Diodoros or his
heirs wish within 10 years, let them pay 5000 drachmas to the Dyaleis, and if they
owe something for the rent, the Dyaleis and the phratriarchs would hand over the
property to them, having collected the money.  But if if they do not pay 5000
drachmas and if they owe something of the rent within 10 years, neither Diodoros
nor any of his household may use this property as security, and the Dyaleis shall
rent the property to anyone they wish for the maximum price.  And [it is necessary
for] the phratriarchs to have written this rent on a stone stele and stood it upon the
land.
(Adapted from Lambert 1993, 301-302)
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Boundary of the courtyard
of the shrine of the hero
Archegetes
Petrakos 1993b, 27
SEG  43-51, 46-209






Εὐξίθεος Φιλοξενίδου Κηφισιεὺ[ς στ]ρατηγὸ[ς]
χειροτονηθεὶς ὑπὸ τοῦ δήμου τὸ δεύτερον ἐπὶ
τὴν χώραν τὴν παραλίαν Δήμητρι καὶ Κόρει ἀνέθηκεν.
Euxitheos, son of Philoxenides of Kifissia, general of the coastal area,
having been appointed by the demos a second time,










c. 247/246- 246/245 BCE
Stoichedon
ἐπὶ Πολυεύκτου ἄρχοντος, ἐπὶ τῆς Ἐρεχθη-
ίδος δευτέρας πρυτανείας ἧι Χαιρεφῶν Ἀ-
ρχεστράτου Κεφαλῆθεν ἐγραμμάτευεν, Με-
ταγειτνιῶνος ἑνδεκάτει v ἑνδεκάτει τῆ-
 ς πρυτανείας v ἐκκλησία κυρία· τῶν προέδ[ρ]-
ων ἐπεψήφιζεν v Κλείδημος Φρύνωνος Φλ[υ]-
εὺς καὶ συμπρόεδροι· v  ἔδοξεν τῆι βουλῆ̣[ι]
καὶ τῶι δήμωι v Δημόστρατος Ἀριστοφάν[ο]-
υ Παιανιεὺς εἶπεν· v ὑπὲρ ὧν ἀπαγγέλλει Ἀ-
 ριστοφάνης ὁ ὑὸς τῆς ἱερείας τῆς Ἀγλαύρ-
ου ὑπὲρ τῶν ἱερῶν ὧν ἔθυεν τοῖς εἰσιτητη-
ρίοις τῆι Ἀγλαύρωι καὶ τῶι Ἄρει καὶ τῶι Ἡλί-
ωι καὶ ταῖς  Ὥραις καὶ τῶι Ἀπόλλωνι καὶ το-
ῖς ἄλλοις θεοῖς οἷς πάτριον ἦν v ἀγαθεῖ τ-
 ύχει, δεδόχθαι τῆι βουλῆι τοὺς προέδρου-
ς οἵτιν<ε>ς ἂν προεδρεύωσιν εἰς τὴν πρώτη-
ν ἐκκλησίαν χρηματίσαι περὶ τούτων ἐν ἱε-
ροῖς, γνώμην δὲ ξυμβάλλεσθαι τῆς βουλῆς
εἰς τὸν δῆμον ὅτι δοκεῖ τῆι βουλῆι v τὰ μὲ-
 ν ἀγαθὰ δέχεσθαι τὴν βουλὴν καὶ τὸν δῆμο-
ν τὰ γεγονότα ἐν τοῖς ἱεροῖς ἐφ’ ὑγιείαι κ-
αὶ σωτηρίαι τῆς βουλῆς καὶ τοῦ δήμου τοῦ
Ἀθηναίων καὶ παίδων καὶ γυναικῶν καὶ ὑπ-
ὲρ τοῦ βασιλέως Ἀντιγόνου καὶ Φίλας τῆς
 βασιλίσσης καὶ τῶν ἐκγόνων αὐτῶν v ἐπει-
δὴ δὲ ἡ ἱέρεια τῆς Ἀγλαύρου τά τε εἰσαγώγ-
εια καὶ τὰς θυσίας ἔθυσε τὰς προσηκούσα-
ς, ἐπεμελήθη δὲ καὶ τῆς εὐταξίας τῆς ἐν τῆ-
ι παννυχίδι, ἐκόσμησε δὲ καὶ τὴν τράπεζα-
 ν, ἐπαινέσαι τὴν ἱέρειαν τῆς Ἀγλαύρου vv
Τιμοκρίτην Πολυνίκου Ἀφιδναίου θυγατ-
έρα καὶ στεφανῶσαι αὐτὴν θαλλοῦ στεφάν-
ωι εὐσεβείας ἕνεκα τῆς πρὸς τοὺς θεούς. ἀ-
ναγράψαι δὲ τὸ ψήφισμα τὸν γραμματέα τὸ-
 ν κατὰ πρυτανείαν ἐν στήλει λιθίνει καὶ
στῆσαι ἐν τῶι ἱερῶι τῆς Ἀγλαύρου, εἰς δὲ τ-
ὴν ἀναγραφὴν τῆς στήλης μερίσαι τοὺς ἐπ-





In the archonship of Polyeuktos, in the second prytany of Erechtheis, of which
Chairephon, son of Archestratos of Kephale, was secretary; on Metageitnion 11th,
11th of the prytany; assembly with full power. The chairman of the proedroi,
Kleidemos son of Phrynon of Phlya, and his colleagues put the question to a vote.
Resolved by the Council and the Demos; Demostratos son of Aristophanes of
Aglaurion (S048)
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Paiania made the motion:
Concerning what is reported by Aristophanes, the son of the priestess of Aglauros,
with regard to the sacrifices offered at the eisiteteria to Aglauros and to Ares and to
Helios and to the Horai and to Apollo and to the other gods to whom it is a
hereditary custom (to offer sacrifice), with good fortune be it resolved by the
Council that the proedroi who are chosen by lot to preside in the next assembly
deliberate about these matters among other sacred business and submit the
resolution of the Council to the Demos that the Council resolves that the Council
and the Demos accept the benefits that came to pass in the sacrifices for the health
and the security of the Council and the Demos of the Athenians and of their
children and wives and of king Antigonos and queen Phila and their descendants.
And whereas the priestess of Aglauros has offered the eisagogeia and the befitting
sacrifices and has also taken care that there be good order during the pannychis
and has prepared the table (of offerings), to praise the priestess of Aglauros,
Timokrite daughter of Polynikos of Aphidna, and to crown her with a crown of
leaves for the piety she is showing to the gods. The prytany-secretary shall inscribe
this decree on a marble stele and place it in the sanctuary of Aglauros and the












SEG 41-90 (Demos Rhamnountos II 32.32-36)
222-221 BCE
... ἀναγράψαι δὲ τόδε τὸ ψήφισμα v
ἐν στήλαις λιθίναις δυεῖν καὶ στῆσαι τὴν μὲν vv
ἐν Ῥαμνοῦντι, ἐν τῶι ἱερῶι τῆς Ἀφροδίτης τῆς Ἡγεμό-
νης, τὴν δ’ ἐν τῶι Ἀφίδνωι· ἑλέσθαι δὲ τρεῖς ἄνδρα-
ς ἐξ ἑαυτῶν οἵτινες ἐπιμελήσονται τῆς ἀναθέ-
σεως· ...
... And this inscription is to be written on two stone steles and stood up in the
sanctuary in Rhamnous, in the shrine of Aphrodite Hegemone, and the other in
Aphidna, and the three men are to take whatever from their own funds to manage










ἡ βουλὴ ἐπὶ Διονυσίου ἄρχοντος ἀνέθηκεν
Ἀφροδίτει ἡγεμόνει τοῦ δήμου καὶ Χάρισιν
ἐπὶ ἱερέως Μικίωνος τοῦ Εὐρυκλείδου Κηφισιέως
στρατηγοῦντος ἐπὶ τὴν παρασκευὴν Θεοβούλου τοῦ Θεοφάνου Πειραιέως.
The boule, in the archonship of Dionysios, set up [the altar]
to Aphrodite Hegemone of the Demos, and to the Graces
in the priesthood of Mikion, son of Eurykleides of Kifissia,














 [. . . .]ες σ̣[έ]βου µὲ τον̣ [κ]αταγρά̣-
φοντ̣α κὲ τὸν ἀπολέ[σαντα] ὅτι οὐκ ἕ-
κων ἀλλὰ ἀνανκαζ|όµεν|ος διὰ τ̣οὺς̣
κλέπτας τοῦτο ποιεῖ. Καταγράφω κὲ κατα-
τίθεµε Πλούτω̣νι κὲ Μοίρες κὲ Περσ̣ε̣φόνῃ
κὲ Ἐρεινῦσι κὲ παντὶ κακῷ, κατατίθεµ̣ε κὲ Ἑκάτῃ
θεεοφάγῳ, κατατίθεµε κὲ θεαῖ̣ς̣ κὲ θεοῖς κατ̣αχθοε̣αῖ̣ν
ν[ί]οις κὲ Ἑρµεῖ διακόνῳ, κατατίθεµε τοὺς κλέψ[αν]-
τας ἀπὸ τοῦ οἰκειδίου λιτοανφόδου του καλουµένου[ς].
κελεύου κλέψαντα ὦἙκάτη νᾶν στρώµατα τρίβ-
[ω]να µ̣αλλωτὸν λευκὸν κενὸν κἂν κάβον
τ̣ρουν συνεργὰ λευκὰ χώµατα λιν[.]τον
α̣ς τρεῖς λευκὰς µαστίχην πίπεριν. Ἔτι κατα-
τίθεµε κὲ τοὺς συνειδότας τῇ κλέψει κὲ ἀρν[ο]-
[υµ]ένους. Κατατ̣ίθεµε δὲ κὲ ὅλους. Ὑπόδεξαι δὲ
[ἄκ]ουε τὰ ἐνφερόµενα, Ἑκάτη. Καταγράφ-
ω ὧ δέσποινα Ἑκάτη οὐρανία Ἑκάτη κα-
[τ]αχθονία Ἑκάτη τριοδῖτι Ἑκάτη τριπρο-
σωπε Ἑκάτη µονοπρόσωπε καρδιοτο-
µῆσ̣ον τοὺς κλέψαντας ἢ τὸν̣
[κ]λέψαν̣τα<ν> τὰ ἐνφερόµενα
α̣ητε αὐτοὺ[ς] συνειδό<ι>τας καταγρά-
[φω Ἑ]κάτη [. . .]βιουον[. . . .]θαα̣λ̣α̣
ἀλλὰ αναειτανις . . . . εκνω̣ν̣
τικτησις ἢ ̣ αὐτοὺς ἢ ̣ αὐτὸν
εηφαδων̣αιηα̣νοσισευ̣ξεισα αύτοῖς
ετεαχαρκεονο̣ κοψη αὐ-
τούς.[. . .. .]σέβ̣ου µὲ δὲ τὸν καταγράφοντα
κὲ τὸν ἀπολέσαντα
... es  have regard for me the inscriber
and the loser because not willingly
but compelled by thieves
he does this. I inscribe and consign
to Pluto and Fates and Persephone
and to Furies and every evil one, I consign also to Hekate
eater of what has been demanded by (the) god(s), I consign to underworld
goddesses (the two goddesses) and gods
and to Hermes messenger, I consign the thieves who take their
name from the little house of a certain slum quarter.
Bid the thief, O Hekate, restore(?) three coverlets,
a fleecy white new cloak and even a corn measure(?) …
three white poplars, a mastic-tree, a pepper-tree. Further
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I consign also those who have knowledge of the theft and
deny that they know about it. And I consign all (of them). And receive,
hear this message, Hekate. I inscribe
to mistress Hekate Ourania, Hekate Katachthonia,
Hekate of the crossroads, Hekate the three-faced,
Hekate the single-faced, cut the hearts
of the thieves or
the thief who stole the things mentioned.








Have regard for me the inscriber
and the loser.










Πατρώου Πυθίου Κλαρίου Πανιωνίου.
For good fortune.
[A dedication] of Apollo Agyieus, Standing Before,
Patroos, Pythios, Klarios, Panion.
Marcadé 1977, 403-406
SEG 27-21











7 [miles] from the city.
Maxaira 2008, 40











The gate keepers [dedicate]
an altar...
Pittakes 1835, 298









...of Apollo Agyi]eus Alexikakos
Pittakes 1835, 503
Platonos-Giota 2004, 109
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Figure 147: Photograph of the shrine on Odos Seriphou (S035) in
Halai Aixonides from the southeast
Figure 148: Location of the shrine north of Odos Irakleidon and east
of Odos Dragatsaniou (S042) in Halai Aixonides
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Figure 149: Photograph of Shrine north of Odos Irakleidon and east of
Odos Dragatsaniou (S042) in Halai Aixonides  from the east
Figure 150: Location of the shrine on Odos Kalymnos (S041) in Halai
Aixonides
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Figure 151: Plan of the shrine on Odos Kalymnos (S041) in Halai
Aixonides
Figure 152: Plan of the shrine north of Odos Irakleidon and east of
Odos Kalymnos (S031) in Halai Aixonides
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Figure 153: Photograph of the shrine north of Odos Irakleidon and
West of Odos Kalymnos (S031) in Halai Aixonides from the south
Figure 154: Photograph of the double shrine incorporated into a
farmhouse (S027) in Myrrhinous
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Figure 155: Photograph of the double shrine incorporated into a
farmhouse (S027) in Myrrhinous
Figure 156: Plan of the shrine of Aphrodite(?) (S044) in Myrrhinous
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Figure 157: Photograph of the shrine of Aphrodite (S044) in
Myrrhinous from the east
Figure 158: Plan of the shrine associated with a farmhouse (S046) in
Myrrhinous
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Figure 159: Aerial photograph of the shrine associated with a
farmhouse (S046) in Myrrhinous from the southeast
Figure 160: Photograph of the naiskos in the shrine associated with a
farmhouse (S046) in Myrrhinous from the south
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Figure 161: Aerial photograph of the shrine of Dionysos (S033) in
Thorikos
Figure 162: Photograph of the shrine of Dionysos (S033) in Thorikos
from the northwest
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Figure 163: Plan of the shrine of Demeter (S032) in Acharnai
Figure 164: Photograph of the shrine of Demeter (S032) in Acharnai
from the south
628
Figure 165: Location of the sanctuary of Aphrodite and Eros on the
Sacred Way (S036)




Figure 167: Inscription I035 from the sanctuary of Aphrodite
and Eros on the Sacred Way (S036)
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Figure 168: Photograph of the sanctuary of Aphrodite and Eros on the
Sacred Way (S036) from the south
Figure 169: Plan of the naiskos in the sanctuary of Aphrodite and Eros
on the Sacred Way (S036)
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Figure 170: Inscribed schist slab on the tub in the shrine of Aphrodite
(S044) in Myrrhinous
Figure 171: Altar from the shrine of Aphrodite (S044) in Myrrhinous
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Figure 173: Pentelic marble votive relief (EAM 1597) from the
sanctuary of Aphrodite and Eros on the Sacred Way (S036)
Figure 172: Stone dove dedications from the sanctuary of Aphrodite
and Eros on the Sacred Way (S036)
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Figure 174: Finds from near the shrine associated with a
farmhouse (S046) in Myrrhinous
Figure 175: Figurine from the shrine associated with a farmhouse
(S046) in Myrrhinous
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Figure 176: Almost life-size marble female torso found at the
sanctuary of Aphrodite and Eros on the Sacred Way (S036)
Figure 177: Ex-votos of female reproductive organs dedicated at the
sanctuary of Aphrodite and Eros on the Sacred Way (S036)
635
Figure 178: Base of the Herm by South Gate (S017, I002)
Figure 179: Location of the naiskos(?) near the strategion (S043)
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Figure 180: Plan of the naiskos(?) near the strategion (S043)
Figure 181: Photograph of the naiskos(?) near the strategion (S043)
from the northeast
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Figure 182: Location of the Hekateion (S054) in Halai Aixonides
Figure 183: Photograph of the Hekateion (S054) in Halai Aixonides
from the southwest
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Figure 184: Three views of a fragment of a marble figure (Brauron
Museum 2756) from the possible shrine of Aphrodite (S056) in
modern Brauron
Figure 185: Fragment of a marble figure (Brauron Museum 2757)
from the possible shrine of Aphrodite (S056) in modern Brauron
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Figure 186: Plan of the shrine at the Vathi Pigadi crossroads (S057) in
Lower Lamptrai
Figure 187: Figurine from the shrine in Bota (S058)
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Figure 188: Unpainted amphora inscribed ΗΔΥΛΟΣΜΑΝΕ from
the shrine in Bota (S058)
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Figure 189: Location of the Telesterion  (S055) in Rhamnous
Figure 190: Plan of the Telesterion (S055) in Rhamnous
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Figure 191: Lead defixio tablet (Agora IL 493, I033)
Figure 192: Altar dedicated in part to Apollo Agyieus from the first
century CE (IG IIｲ 4995, I034)
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Figure 193: The likely Hipparchan herm, IG I³ 1023 (I003)
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Figure 194: Boundary stone for the shrine of Herakles (IG I3 1059,
I015)
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